RANIRI AND THE WDJUDIYYAH OF 17th CENTURY 


ACHEH 


A critical study of Nuru J l-Dln al-Ranlri's 
refutation of Hamzah Fansuri's mystical 
philosophy, based on RanJrl's Hu.i jjatu*!- 
ffid diq 11 daf*1 ^L-Zindiq and Tibyan fi 
MaVrifati*1-Adyan and! other Malay sources. 


hy 


Sayyid Muhammad Naguib al-Attas 


A thesis submitted to the Faculty of 
Graduate Studies and Research in partial 
fulfillment of the requirements for the 
degree of Master of Arts 


Institute of Islamic Studies, 

McGill University, 

Montreal. August 1962 



TABLE OF CONTENTS 


Acknowledgements i 

Preface ii 

Chapters 

I Introduction: The historical background. 1 

II Nuru’1-Din al-Ranirl. 23 

III Ranirl's refutation of Hamzah Fansuri. 35 

IV The teachings of Hamzah Fansuri. 78 

V Hamzah Fansuri 1 s concept of the iradah 
as demonstrated in the conceptual 

structure of the Malay word hendak . 10^ 

(a) Conceptual structure of the 

word hendak . 105 

(b) Derivatives and their conceptual 

structures. 117 

(c) Conceptual distinction between 

hendak and mahu . 129 

(d) Hamzah Fansuri 1 s concept of the 

iradah . * 137 

VI Romanized Malay edition of the text of 

the Hu.i ,jatu ^l-Siddlq li daf *i ’l-Zindlq . 146 

VII English translation of the text. 178 

Appendices 

I Facsimile of the text of the 

Hu.i.iatu’l-Siddlq li daf‘i*1-Zindlq . 209 

II The significance of the term zindiq . 238 

Bibliography 2^-6 



ACKNOWLEDGEMENTS 


I would like to acknowledge my indebtedness to Dr. Wilfred 
Cantwell Smith, Director of the Institute of Islamic Studies, 

McGill University, whose help and encouragement has made this 
study possible. 

My especial thanks are due to Dr. Muhammad Rasjidi, 

Associate Professor, Institute of Islamic Studies, McGill 
University, who supervised my work with care and attention; to 
Dr. Fazlu-r-Rahman, Associate Professor, Institute of Islamic 
Studies, McGill University, and Professor, Central Institute of 
Islamic Research, Karachi, Pakistan, for his assistance particularly 
in readings of relevant passages from Ibnu*1-‘Arab!’s Futufratu *1- 
Makkjyyah and Fusus u’l-Hikam ; to Dr. Toshihiko Izutsu, Professor 
of General Linguistics and Lecturer in Classical Greek Philosophy, 
Keio University, Tokyo, Japan, for his guidance in the linguistic 
field and for the keen interest he has shown in my work; and to 
Mr. W.J. Watson, Librarian, Institute of Islamic Studies, McGill 
University, for giving every possible help in making available to 
me certain books and journals. 



-li- 


PREFACE 


[The subject of this thesis is a critical study of Nuru ’1-Din 
al-Ranirl's refutation of Haiazah Fansuri's mystical philosophy, 
based on two of Ranlri's works: the Hu.i.iatu*1-Siddlq li dafM’l^ 
Zindig (Maxwell Text no. 93? Royal Asiatic Society, London), and the 
Tibyan fl Ma*rlfati’l-Adyan (Leiden Text cod. or. 3291)? both of 
which have been reproduced in facsimile in Voorhoeve's Twee Malejse 
Geschriften van Nuruddin ar-Raniri (1955); and on the works of 
Hamzah Fansurl containing various collections of mystical poems and 
two prose works: the Asraru*1-‘Arifin and the Sharabu*1-*Ashiqin 
or Zlnatu’l-Muwahhidin , all of which have been edited and trans¬ 
literated into the Roman script and bound in a single volume by 
Doorenbos in De Geschriften van Haiazah Pansoeri (1933)* None of 
Ranlri’s two works mentioned above - or his other extant works for 
that matter - have been edited and transliterated in Romanized form, 
nor have they - including the works of Hamzah referred to - been 
translated into English or any other language. In this study I have 
made a Romanized Malay edition of the text of the Hu.i.iatu’l-Siddlq 
li daf‘i’l-Zindlq including an English translation of it. 

As far as I am aware, this is the first thesis on the subject 
dealing with a detailed study of the mystical controversy between 
Ranirl and Hamzah, and it is the second thesis on studies in Malay 
mysticism written for an English-speaking university. 3 ' Otherwise 

1 The first being the doctoral dissertation of A.H. Johns 
(published in the Journal of the Malayan Branch, Royal Asiatic 
Society, vol. 30, pt. 2, August 1957). 
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work in this field has been the preserve of Dutch scholars. To 
the best of my knowledge there has yet been no work done on 
Ranlrl insofar as his refutation of Hamzah's mystical philosophy 
is concerned, nor vrork on Hamzah's teachings with a view to 
bringing together for close comparison the ideas of these two men 
who have played so significant a role in the life of the people of 
their time, as is here attempted. 

Scholars in Indonesian and Malay studies seem to have taken 
for granted as true Raniri's representation of Hamzah's beliefs 
and teachings. They believe in Raniri's claim to being an exponent 
of "orthodox mysticism," and in Raniri's denunciation of Hamzah as 
a "heretical pantheist" and of his teachings as "heresies." Thus, 
for example, we find a great scholar in Malay studies such as 
Winstedt succumbing to Raniri's persuasive influence in interpreting 
Hamzah's mystical philosophy as mere materialistic pantheism: 

For Hamzah God includes heat and cold, good 
and evil, the Ka‘bah and idolatrous temples. All 
lies potential In the Divine Being like the seed in 
the tree. If heat and cold, good and evil, were 
not always immanent in God, then He could not be 
called perfect.2 

Even in the most recent observation in connection with ^amzah's 
mystical philosophy we find it said that: 


2 Winstedt, R.O., A History of Classical Malay literature . 

Journal of the Malayan Branch, Royal Asiatic Society, vol. 31, pt.3, 
June 1958, p. 118. ’ ’ ’ 
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There is not sufficient primary material available 
to be absolutely certain of the standpoint of the 
various authors concerned, even in regard to the 
works of Hamzah and Shamsu*1-Din, although it 
seems safe to say they were Pantheists of an 
extreme kind.3 

It is the veracity of what has been reported as Hamzah*s beliefs 
and teachings as conveyed to us by Hanirl and all those who agree 
with him that I now challenge, for from what I understand of 
Hamzah*s mystical philosophy, I contend that for the most part - and 
a damaging one at that - the reports and presentations are distor¬ 
tions and caricatures of what Hamzah actually says and means. It 
is therefore with reason that I now suggest we no longer continue 
to consign him to the company of that uncultured and antinomian 
brand of pedestrian 'Sufis' whom Ranirl calls the Heretical or 
Deviating Wujudiyyah, for as Sa'di would say, if dust were blown to 
the heavens it would still be dust; and if gold were cast into the 
dung-heap, gold it still would bej 

I have selected Ranirl*s Hujjatu’l-Siddig li daf'i'l-Zindlq 
for translation as I think tills work reveals the nature of Raniri*s 
concepts of Being, Existence, Essence, These are key concepts in 
his polemics against the heretical Wujudiyyah mystics and against 
Hamzah. The Romanized Malay edition and English translation appears 
respectively in chapters six and seven of this study. The edition 
and translation have been briefly annotated to throw some light on 


3 


Johns, oj). cit., p. 30. 
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the meaning of the text and to convey critical comments cn the text. 
The system of transliteration of Arabic characters that I adopt 


throughout 

this 

study 

is i 

as follows:- 




(a) Consonants 

\ = a 

• 

* 

ii 

•r 

^ = b 

CL> = t 


= th 

E = 

j 

c 

= 

t =kh 

^ = d 

J> 

= dh 

3 = 

r 

3 

= z 

= s 

lt" = sh 


= ? 

3? = 

d 

• 

> 

= $ 

= ? 

t = ‘ 

t 

= gh 

3 = 

f 

3 

= q 

= k 

(J = 1 


= m 

Cj> = 

n 

3 

= w 

= h 

^ = y 




(b) 

Long vowels: 

or 1 

=a» 

3 

= u; 

(c) 

Short vowels 

s 

• 

— £\ 1 

J 

— u: 

* 



u , 

(d) 

Diphthongs: 

A — flU* 


• *X 

II 

J ClW 7 





j) = uww 

(final 

form 

U) 

(e) 

Others: 

=ah (as in ma 

‘rifah) 

and 

at (as 



v (article) 

= al 

or 

*1 


= i 


= iyy (final 
form I) 


Throughout tiiis study and in chapter six in particular, the 
system of Romanized Malay spelling is not the same as that still 
officially used in Malay schools and textbooks in the Malay 
Peninsula. I am following closely the system adopted by the 
Kongres Bahasa dan Persuratan Melayu III . In this system, the 
pepet sign ( w ) and hyphens (except in cases of repetition of words 
usually denoting plurals and emphases) are dropped out, and the 
spelling is more phonetic. Thus, for example, sa-suatu is spelled 


4 Except when initial. 



















sesuatu ; di-peroleh-nya is spelled diperolehnya - and so on. In 
chapters six and seven, numerals in brackets ( (D ) indicate 
Ranlri's notes to the written text on the margin of the manuscript 5 
numerals without brackets are my notes continued in the usual order 
from the preceding chapters; numerals in square brackets ([l]) 
indicate paging of the manuscript; a word or words in square 
brackets ([one]) denotes conjecture; a letter or letters in square 
brackets (Co]) indicates missing letters in either the correct 
spelling, or the modern form of spelling, such as, for an example 
of the latter, terbunyi (archaic) and ter[sem]bunyi (modern form); 
memantah (archaic) and menfb]antah (modern form). Arabic words 
occurring in the Malay text, and words of Arabic origin which have 
become common Malay usage are spelled according to the Arabic form 
following the system of transliteration into Arabic characters here 
adopted. Thus words now regarded as part of common Malay usage 
such as maksud . kaum . alam , dunia , are Romanized with the addition 
of diacritical marks to indicate their original Arabic derivation 
as maq sud, qawm , ‘alam , and dunya . 



CHAPTER I 


Introduction: The historical background 
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Trade has been going on in the Indonesian Archipelago since 
ancient times, linking it with the various parts of Asia and with 
the Middle East and the lands of the North. In Roman times, the 
Alexandrian geographer Ptolemy, who flourished in the year 160 
of the Christian era, mentioned for the first time an area in the 
Archipelago, referring to it as the 'Golden Chersonese. 1 This 
prosperous land seems now to have been identified with the Malay 
Peninsula.*^ Along with trade came changing religions and various 
cultural elements imparting upon the people their distinctive 
impressions. Islam too had come via the trade route. Yet it 
seems strange that, when considering the fact that Arab and Muslim 
settlements had established themselves In Sumatra as early as 674, ^ 


1 The Commentaries of the Great Afonso Dalboaueraue. Second 
Viceroy of India . With notes and introduction by Walter de Gray 
Birch. The Hakluyt Society, LII, LV, LXII, LXIX, London, 4 volumes, 
1875-1884. Volume III, p. 71- Malacca and the Malay Peninsula 

is referred to as the Golden Chersonese. Camillio Portio in his 
Oration to Pope Leo X in 1515 on the capture of Malacca, extolls 
Malacca as the Golden Chersonese (ibid., pp. 169-187). Hereafter 
cited as Commentaries . See also Vlekke, Nusantara. a 

history of Indonesia . The Hague, 1959, p. 18. Hereafter cited as 
Vlekke . 

2 See Arnold, T.W., The_ preaching of Islam , London, 1913, 
p. 364. Hereafter cited as Arnold. 
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and again in 878 , ^ and in Java in 1082, in Champa in 1039,^ in 


3 See Huzayyin, S.A., Arabia and the Far East, their commercial 
and cultural relations in Graeco-Homan and Irano-Arabian time_s , 
Cairo, 194 - 2 , pp7 274, 164-. See also note 1 on p. 164-. Hereafter 
cited as Huzayyin . In 878 , following a troublesome rebellion 
which broke out in South China among the troops of the T’ang 
Emperor Hi-tsung (874-889), Mas'udI reported that about one 
hundred and twenty thousand, or two hundred thousand traders from 
the West comprising Muslims (the majority), Jews, Christians, 

and Parsees who had settled ±1 what was known to the Arabs as 
Khanfu (Canton), were massacred (see Chau Ju-Kua: his works on the 
Chinese and Arab trade in the twelfth and thirteenth centuries , 
entitled flhu-Tan-chi , translated and annotated by F. Hirth and 
W.W. Rockhill, St. Petersburg, 1912, p. 18. Hereafter cited as 
Chau Ju-Kua ). Consequently the Muslim traders, who were mainly 
Arabs and Persians, left Canton and sought refuge in Kalah 
(Kedah) on the west coast of the Malay Peninsula. This consider¬ 
able emigration of the Muslim traders to the Malay Peninsula 
effected a transference of the entrepot for trade with the Chinese 
Empire from Canton to Kedah. We can reasonably assume that since 
the Muslims had quite a considerable settlement in Canton, enjoy¬ 
ing a high degree of civil and religious autonomy (see reference 
to Chu Yu's work written between 1111 and 1117 in Chau Ju-Kua « 
pp. 16 and 17 ; notes 1 and 2 on p. 16, and notes 1 and 2 on p. 17 ), 
they must have perpetuated their mode of settlement and social 
organization in Kedah and San-fo-tsi (Palembang) in east Sumatra, 
whither they had similarly migrated. This event seems to have 
marked the beginning of the coming of Islam in these areas. We 
may imagine - if we accept our assumption that the Muslims 
established settlements similar to those in Canton and elsewhere 
in South China - that the Muslims coupled trading with missionary 
activities; especially in the coastal areas which were their 
ports of call and trading centres. 

4 Krom, N.J., Hindoe-Javaansche Geschiedenis . The Hague, second 
edition, 1931, p. 4^2 and notes 5 and 6 . Cited in van Leur, J.C., 
Indonesian trade and society . The Hague, 1955, p. 168. 
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the Malay Peninsula In 878^ and in 1302,^ we discern little 
missionary activity when compared with the spread of missionary 
activity among the Muslims at the end of the thirteenth century; 
and that this activity, which in the fourteenth century increased 
in momentum, dominated the entire Archipelago in the fifteenth 
century. The reason is that, so Schrieke believes,? a ra ce with 
Christianity was going on; and the coming of the Portuguese, who 
took upon themselves with extreme zeal the "priviledge allowed 

O 

them through the extraordinary blessing of God" to exterminate 
the Muslims, accelerated the process. Had death not overtaken 
him, Albuquerque planned to seek the land of the legendary Prester 
John, which he presumably thought lay in Africa near the Nile. 
Having crossed the small range of hills from the Red Sea to the 
Nile, Albuquerque planned to divert the waters of the Nile and 
ruin Egypt. Then he dreamed of fitting out an expedition of four 
hundred horsemen galloping from the eastern shores of the Red Sea 

5 See above note 3. 

6 See Paterson, H.S., An early inscription from Trengganu . 
Journal of the Malayan Branch of the Royal Asiatic Society (JMBRAS) 
192V, vol. 2, pt. 3, pp. 252-258. See also Blagden, C.O., A note 

°La- th fi Tr ^g^ anu inscription . JMBRAS, I92*t, vol. 2, part 3,1JpT 
250 - 264 -. 

7 Schrieke, B., Indonesian sociological studies . The Hague, 
1925-1957, parts I and II. Cited hereafter as Schrieke I and 
Schrieke II respectively. Schrieke II . p„ 232. 


8 Schrieke quoting Barros, Schrieke I . p. 39 


to Makkah to sack and make a stable of the Ka'bah, then to raze 
it to the ground. From there the horsemen would rush upon 
Madlnah, exhume the Prophet’s bones to trade them for Jerusalem.9 
The Portuguese adventure in world politics succeeded to a certain 
extent in crippling the economy of some Muslim countries - 
particularly Egypt. There was no need for -Albuquerque to divert 
the waters of the Nile to ruin Egypt, for in 1511 when he 
captured Malacca, trade from the Archipelago was diverted round 
the Cape of Good Hope to European ports. This was one of the main 
causes for the downfall of the Mamluks (another one being the 
discovery of America which also diverted world trade). From the 
point of view of trade, the Golden Age for Egypt seems to be not 
during the time of the Fafimls, but during the period of the 
Mamluks (1250-1517) when the transit trade from the Spice Islands 
and the Archipelago was thriving briskly. To indicate the grave 
economic loss suffered by the Mamluks by virtue of Portuguese 
interference in their transit trade, it would be worthwhile to 
point out that according to Becker, gold to the value of about 
^•20,000 pounds passed through Egypt at that time each year.^ 

9 Commentaries IV . pp. 36-37. 

10 Cited in Schrieke I . p. 10, from Becker's work on the economic 

history of Muslim Egypt to be found in his Islamstudien. dd. 214. 

186 . - 
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The spices involved in the trade were so much in demand in 
Europe, where they were used not only in kitchens but in apothe¬ 
caries as well. But ironically enough, Just as the destruction 
of Baghdad and of the Khilafat by Hulagu and his Mongols in 1258 
diverted world trade from ‘Iraq to Egypt, 11 and contributed to 
promoting the rise of Muslim trade in the East, so did the 
attack on Muslim trade in the East contribute in influencing the 
rise of Islam there. The spread of Islam would appear to have 
begun at the same time as that of the Portuguese. The Portuguese’s 
role was that of an extension of the Crusades between Islam and 
Christianity, and trade competition between Muslims and 
Christians. 

However, one point of Schrieke's thesis is unacceptable to 
me as I think the arguments marshalled in support of it are 
inadequate. This is his magnification of the role of Christianity 
and the Portuguese in bringing about the rise of Islam in the 
Archipelago. As a result of this the importance of Malacca’s 
role as the centre whence Islamic propaganda and missionary 


11 Since the rise of the Fatiznls, trade was diverted fran ‘Iraq 
to Egypt; and even more so after the destruction of Baghdad. 

During the period of the ‘Abbasls, the trade route used to be 
from the Persian Gulf via Baghdad to the Mediterranean ports. 
Furthermore, it should be noted that the conquest of southern 
Palestine by the Franks in the twelfth century had resulted in 
diverting the spice trade route in Egypt itself. Ras ‘Ilba on the 
Red Sea across from Jiddah became the port of the Indian transit 
trade. From there it followed through the desert to Qush in 
Upper Egypt and via the Nile to Fus£a$ and thence to Alexandria, 
whence it reached the European ports. See Huzawin. map no. <3. 
facing p. 168. 
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activity radiated to the extremities of the Archipelago is 
relegated to the background. Schrieke himself knows that before 
the sixteenth century Islam had already spread to many parts of 
the Archipelago. In the earlier centuries Pasai had supplied the 
missionaries, but when Malacca became the centre of Muslim trade 
and learning in the fifteenth century, Islam spread more rapidly. 
It was the prosperity and brilliance of Malacca that made it the 
headquarters for the Muslim missionary invasion of Java. Hence 
the saying: 'Java was converted in Malacca.' All this happened 
long before the Portuguese appeared on the scene. Yet to 
Schrieke "so little progress was made by Islam before the six¬ 
teenth century"! I do not see how It is "impossible to understand 
the spread of Islam in the Archipelago unless one takes into 
account the antagonism between the Muslim traders and the Portu¬ 
guese" when that spread of Islam had begun before the Portuguese 
even came. It seems to me quite possible indeed to understand the 
spread of Islam In the Archipelago as a process that had already 
begun (though naturally slowly at first) in the early fourteenth 
century and increased its momentum in the fifteenth century, 
dominating the sixteenth century not so much because of a "race 
with Christianity" but because - and I do not want to Imply that 
I am necessarily a disciple of Plekhanov - the momentum of the 
historical process must inevitably be Increased as it progresses . 


Whether or not the Portuguese appeared then on the scene would not 
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have made that much difference as Schrieke maintains, for Islam 
by then would still have spread rapidly due to its own increasing 
progression. Viewed In this way it is easy to see how the 
Portuguese factor can be easily magnified at the expense of 
other more important ones. I do not doubt that the appearance 
of the Portuguese and Christianity must have some effect on the 
historical process of the spread of Islam in the Archipelago, 
but I certainly doubt that their role was as big as Schrieke 
makes it out to be. The Muslims, then, had a good start of 
more than a century in spreading Islam in the Archipelago, and 
there was really no "race” with the Portuguese; they had 
established centres in Pasai in north Sumatra and in Malacca 
long before the Portuguese appeared on the scene. When Malacca 
was captured by the Portuguese, the Muslims moved their centres 
to Acheh in north Sumatra and Banten in west Java, and to Ternate 
in the Moluccas. Thus Pasai, Malacca, and Acheh in turn became 
centres of international trade. This period of economic power 
and prosperity of the Muslim port towns corresponded - as has 
always been the case in these areas - with intellectual and 
religious achievements which radiated from there to all the 
other parts of the Archipelago. The Sultans* courts were 
thronged with, in most cases, foreign scholars and mystics. In 
the Archipelago, Islam had come, contrary to what seemed to be 
the case in other lands, through the channel of trade and 
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missionary zeal. Sufism had eased the way for it, and the 
y ariaahs carried the propaganda skilfully. The Walls conveyed 
the spiritual message effectively and Makkah wielded the mystic 
influence. Apart from the scholars and mystics, there flourished 
also the administrators - the Shahbandars who not only represented 

a link between Islam and the royal courts, but between the courts 

12 

and the outside world as well. 

According to the Malay chronicles, Islam first spread in the 
area now called Acheh through the missionary zeal of an Arab 
(who must have come via India) called ‘Abdu’l-Lah ‘Arif who came 
there in the beginning of the twelfth century.it is related 
that the Sharif of Makkah sent one Shaykh Isma'il and a small 
group of missionaries to Samudra to spread Islam there in the 

1 L. 

middle of the thirteenth century* He succeeded In Perlak and 
from there moved on to Samudra where he converted the ruling king, 


12 For information about the various roles of the Shahbandar, 
see Moreland, W.H., Shahbandar of the Bast ern Seas . Journal of the 
Royal Asiatic Society (JRAS), 1920, pt. 4, pp. ^17-535. See also 
Blagden, C.O., Shahbandar and Bendahara . JRAS, 1921, pt. 1, 

pp. 2^6-250. 

13 See Arnold , p. 366. 

14 Hikayat Ra.ia-Ra.1a Pasai ; a revised romanized version of 
Raffle's MS 6>7, with an English translation, an introduction and 
notes by A.H. Hill, JMBRAS, vol. 33, pt. 2, I960, p. %. 

Hereafted cited as Hikayat Ra.ja-Ra.1a Pasai . 
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Merah Silu, to Islam. The realms of Perlak and Samudra were then 
united under this king's rule and called Pasai. The king, whose 
Muslim title was al-Maliku*1-Salih, died in 1297. Marco Polo, 
visiting this part of Sumatra in 1292, witnessed the fact that the 
inhabitants were Muslims. During the reign of al-Maliku*1-£ahir 
(who may have been the eldest son of al-Maliku *1-Sall£i) In the 
first half of the fourteenth century, Islamic learning was already 
flourishing in Pasai. It was the earliest centre of Islamic 
learning in the Archipelago. According to Ibn Battufah,**-^ the 
Sulfan was a lover of religious debates and discourses, and had 
himself surrounded by ‘Ulama* and Fuqaha*. He makes mention of 
several Fuqaha* from Persia who acted in the capacity of religious 
advisors to the Sultan and his sons. These may have been the 
ones he met when he stopped there in 13^5-13^-6.^ Ibn Battu^ah 
also mentioned that the Sultan was zealous in propagating the 
faith in the surrounding country by means of wars and raiding 
expeditions.^' 7 From the same source, we know too that the 
Sultan's court maintained close relations with the Indian courts 

15 Ibn Ba tftufra. Travels in Asia and Africa. 1125-115V : translated 
and selected by~H.A.R. Gibb, London, 1953> p. 274. Hereafter 
cited as Ibn Bafr ffifrah. 


16 Ibn Bafr tufrah, p. 273* 

17 Ibid .. p. 27^. 




-10- 


and was markedly Indian in character, with a court official who 
bore the Arab-Persian-Indian title of amir . During the period 
of religious transition in Java, Javanese scholars gathered in 
the court of Pasai, which had contributed towards the conversion 
of west Java by sending there Sunan Gunung Jati, one of the most 
illustrious missionaries in Java who became the founder of Banten 
and who converted Sundanese Java to Islam. 1 ^ j-fc was a t the court 
of Pasai that in 14-07 al-Muntasir, the great-great grandson of 
the last ‘AbbasI Khalifah, died.^ Sumatra in 1365 still owed 
nominal allegiance to Hayam Wuruk, the king of Kajapahit, and 
Acheh in 14-12 was still ruled by a Maharaja, but by 14-16 Chinese 

Ol 

sources reported that Acheh was already Muslim, vigourously 
expanding her power by pushing further south. 

In 14-01, Parameswara, a Shailendra prince of the once great 
Shrivijaya (Palembang) who had married a Javanese princess of 
Majapahit, was fleeing Java because of political disturbances in 
east Java. He took refuge in Tumasik (Singapore) and, after 
slaying his host, took possession of the island. In 14-02, the 

Ibid ., p. 273. Ibn Battutah had been acquainted with the amir 
when the latter had come as an envoy to the Sultan of Delhi 
(p. 274-). 

19 See Schrleke II . p. 238, 261. 

20 See Winstedt, R.O., Early Muhammadan missionaries . Journal of 
the Straits Branch of the Royal Asiatic Society (JSBRAS), 1920, 
no. 81, p. 5. 

21 See Winstedt, R.0. and Wilkinson, R.J., History of P erak . 
JMBRAS, 1934-, vol. 12, pt. 1, p. 18. Hereafter cited as History 
of Perak. 
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murdered man's "brother, who came from Pahang or Patani, drove 
Parameswara out of Tumasik. Fleeing up the Muar River, he 
finally settled in a fishing village and founded his kingdom of 
Malacca there. 22 By l4l4, through marriage with a daughter of 
the Sultan of Pasai, Parameswara became a Muslim, styling himself 
Sultan Iskandar Shah. 2 ^ Malacca, due to its favourable position 
which eclipsed even old Shrivijaya and Malayu in the Sumatran 
mainland, expanded rapidly in the sphere of trade. It developed 
into an emporium, a rendezvous for traders and trading vessels 
that plied between ports of east Java and India carrying their 
precious spices from the Moluccas. Not only was Malacca an 

emporium where international trade was carried out at a brisk 
rate, it developed also into another centre of Islamic studies 
in the whole of trie Archipelago. The development of Malacca 
into a great commercial centre and the propagation of Islam in 
that part of the world went hand in hand; and it would appear that 
in the latter case, Sufism had played a significant role in the 
process of islamization. In less than a century after Parames- 

22 Cf. Commentaries III , pp. 71-84. 

23_ That Parameswara, or Permaisura, was identical with Iskandar 
Shah was shown by Wlnstedt in several places. Kern was earlier 
in holding this view. It was Tome Plres, a Portuguese accountant 
who wrote his Suma Oriental in Malacca and India between 1512 and 
1515, who pointed out this fact. See Winstedt, R.O., The Malays . 
a cultural history . London, 1953, p. 34. See also his Malay 
chronicles from Sumatra and Malava in Historians of South East Asia , 
edited by D.G.E. Hall, London, 1961, vol. II, p»~2T, 




-12- 


war a became a Muslim, the theologians of the kingdom were already 
formulating religious questions and talcing an active part in 

pL 

polemics in metaphysical matters, vying with those of Pasai.^ 

In ‘ Abdu ’l-Lah ibn ‘Abdu’l Qadir Munshi's edition of the 3e,j arah 
Melayu , 2 ^ chapter twenty 2 ^ relates that a certain Sufi Shaykh 
at Makkah - Abu Ishaq by name - had written a book entitled 
Du rr u *1- Man zum. This book, dealing with mysticism, was at first 
apparently written in two parts: the first part a discourse on 
the nature of the dhat (essence), and the second on the nature 
of the s ifat (attributes) of God. Having completed this work, 
the Shaykh Abu Ishaq then instructed his disciple Abu Bakr 
to spread the knowledge in Malacca. Before taking leave of his 
Shaykh, however, Abu Bakr was said to have suggested to him to 
include in the book a discourse on the af *51 (works) of God, so 

24 See the article on the Pasai auestions, J3BRAS, 1922, no. 86, 

pp. 264-265.- 

25 Edited by Situmorang, T.D. and Teeuw, A., Djakarta, 1958. 
Hereafter cited as Se.jarah Melayu . 


26 Pp. 168-173* See also Winstedt, R.O., The Malay annals , 
JMBRAS, 1938, vol. 16, pt. 3 , p. 8 $ and A history of Malay liter a¬ 
ture , JMBRAS, 1940, vol, 17) pt. 3, p. 92. 
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that should he be asked questions pertaining to the af *al of God, 
he would be well prepared. The Shaykh Abu Ishaq agreed to his 
disciple’s suggestion and included the discourse required in his 
book. The completed book of three parts dealing with the 
essence, attributes, and works of God was taken to Malacca where 
both, the book and Mawlana Abu Bakr, were received with great 
pomp and ceremony; drummed all the way to the Malaccan court. 

The Sulfan of Malacca at the time, Mansur Shah, himself took a 
keen interest in the study of the book and had it sent to Pasai 
to the Makhdum Patakan, who was instructed to interpret its inner 
meanings. Sultan Mansur Shah also sent Tun Bija Wangsa to Pasai, 
offerring presents of gold, slave girls, and cockatoos for the 
solution of the problem as to whether those in heaven and hell 
enjoy or suffer eternally. At first Tun Bija Wangsa was told 
that they will dwell in heaven or in hell enjoying and sufferring 
eternally, but since this was not the answer expected, he was 
privately given an esoteric answer: that the sufferings of the 
damned would be turned to pleasure. This answer reflects a 
teaching of *Abdu’l-Karlm al-JilI, who was born in 1365-6 and 
probably died some time between 1^06 and l*fl7.Johns noted 
that Mangur Shah ascended the throne in 11+59 and that it is fair 
to assume that the contents of the Insanu’l-Karoil and its author 

27 See Nicholson, R.A., Studies in Islamic mysticism . Cambridge, 
1921, pp. 136-137 and note 5.Hereafter cited as Nicholson . Cf . 
also Johns, A.H,, Malay Sufism , as illustrated in an anonymous 
collection of seventeenth-century tracts, JMBRAS, 1957, vol. 30, 
pt. 2 , p. 9 . Hereafter cited as Johns. 
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were well known (at least in Pasai) well before it is referred to 
in the Se.larah Melavu . so that the possibility of the work being 
known in Indonesia within fifty years of its author's death is not 
unreasonable. ° The foundations of Sufism had already been well 
laid in Malacca in 1488, and it is not a surprise for us to learn 
that the Sultan who reigned at that time was himself an enthusiast 
in Sufism. The Sufi orders must have already been well established 
in the Archipelago - particularly in Pasai - between the fifteenth 
and sixteenth centuries, for we could find men whose comprehension 
of the doctrines of the Sufis and of Muslim theology and 
metaphysics revealed a maturity found only within a society in 
which Sufism flourishes. 

When in 1511 the Portuguese captured Malacca, Acheh rose 
rapidly as the most important Muslim commercial centre In the 
Archipelago, for the Muslim merchants and traders from Malacca had 
moved over and selected Acheh as their base in their trade with the 
Archipelago. Acheh became an Important transit point for Muslim 
trade between Muslim lands in the North-West, India, and the Par 
East. In the early sixteenth century, under the first maker of 
Greater Acheh, Sulfan ‘All Mughayat Shah (d. 1530), Acheh had 
conquered several territories in the regions of southern Sumatra 
and in the eastern coastal regions; repulsed the Portuguese fleet 
under Ruy de Brito (1521); and expelled the Portuguese from their 


28 Muslim mystics and historical writing , in Historians of 
South East Asia , edited by D. G. E. Hall, London, 1961, vol. II, 
p. 4l. 
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fort at Acheh (1524) which they had occupied since 1521.His 
successor, ‘Ala’u’l-Dln Ri‘ayat Shah al-Qahhar (d. 1568) raised 
the military prestige of Acheh still higher when in 1537 he made 
an incursion into the interior of central Sumatra - the Batak 
country - and conquered the territory. His mercenaries were said 
to have been hired from Turkey, Abyssinia, Gujerat, and Malabar. 

The tenth Sultan from ‘All Mughayat Shah was also named ‘Ala’u’l- 
Din Ri‘ayat Shah. He reigned from 1589-1604. The opulence of his 
court is illustrated by the descriptions of those who came there. 
Queen Elizabeth greeted him as "our loving brother'* in her letter 
which Sir James Lancaster conveyed to his court where diplomats 
as well as mystics were welcome. The Englishmen came to anchor in 
the Road of Acheh on the Jth of June, 1602 about five miles off the 
city. They found about eighteen other ships of different nations - 
from Gujerat, Malabar, Bengal, Calicut, Pegu, Patani, and even the 
Red Sea.On the 8th of June, the SulJan sent to fetch Lancaster: 

... sixe great elephants, with many trumpets, 
drums and streamers, with much people to 
accompany the generall to the court, so that 
the presse was exceeding great. The biggest of 
these elephants was about thirteene or fourteene 
foote high, which had a small castle, like a coach 
upon his back, couered with crimson veluet. In 


29 History of Perak , p. 18. 

30, The .voyages of Sir James Lancaster. Kt.. to the East Indies , 
edited by C.R. Markham, The Hakluyt Society, LVT, London, 1877, 
p. 74. Hereafter cited as Voyages . " 
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the middle thereof was a great bason of gold, and 
a peece of silke exceeding richly wrought to couer 
it, vnder which her Majesties letter was put. The 
generall was mounted vpon another of the elephants; 
some of his attendants rode, others went a foote. 

But when he came to the court gate, there a noble¬ 
man stayed the generall, till he had gone in to 
know the kings further pleasure. But presently 
the said nobleman returned, and willed the generall 
to enter in. And when the generall came to the 
kings presence, he made his obeysance after the 
manner of the country, declaring that hee was 
sent from the most mightie Queene of England to 
congratulate with his hignesse and treat with 
concerning a peace and amitie with his Maiestie, 
if it pleased him to entertaine the same.31 

Lancaster presented the Sulfan a silver basin with a fountain in 

the midst of it, a great silver cup, a rich looking glass, a 

plumed head-piece, a case of daggers, a richly wrought and 

embroidered sword-belt and a feather fan. In the banquet that 

followed all the dishes in which the meat was served were of 

pure gold and some of gold alloy. After the banquet, the Sulfan 

caused his dancing girls to perform, richly attired and adorned 

with bracelets and jewels, Lancaster was presented with a fine 

white robe of calico richly wrought with gold, a girdle of Turkish 

work, and two keris . When Lancaster presented himself at court 

again to negotiate a treaty of peace and friendship between 

England and Acheh, the Sulfan sent two noblemen on his behalf to 

discuss the matter with Lancaster. 


31 Voyages , p. 76 
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The one of these noblemen was the chiefe bishope 
of the realme, a man of great estimation with the 
king and all the people; and so he well deserued, 
for he was a man very wise and temperate. The 
other one was one of the most ancient nobilitie, 
a man of very good grauitie but not so fit to 
enter into those conferences as the bishop was.3 2 

It has been suggested that the "chiefe bishope of the realme" may 

have been Shamsu*1-Dln al-Sumatranl the mystic,33 or it may have 

been gamzah Fangurl.^ It seems to me that the other man mentioned 

may have been Hamzah, who was actually in Acheh at this time, for 

in one of his poems (undated) he indicates that it was composed 

during the "season of white men"3^ referring no doubt either to the 

Dutch or to the English who appeared on the scene at this time. 


32 Ibid ., p. 81. 

33 See Van Nieuwenhuijze, C.A.O., Samsu’l-Din van Pasai . Leiden, 
19^?j P- 18. Hereafter cited as Van Hieuwenhui.ize . Pertinent 
references to Shaykh Shamsu’l-Dln in the Hikavat Acheh seem to 
confirm the view that Shamsu’ 1 -Din was in fact the "chiefe bishope 
of the realme. * See Teuku Iskandar, De H3.ka.1at At.leh. 's-Graven- 
hage, N.V. De Nederlandsche Boek -en Steendrukkerij v.h. H.L. 
Smits, 1959» pp* 137» l53i 168. Hereafter cited as Hikavat Acheh. 
Shamsu*1-Dln bore the Ottoman title of Shayku*1-1slam. The Dong 
Dawis mentioned on p. 136 was none other than John Davis, the 
great Arctic navigator who had visited the Achehnese court In his 
voyage to the East Indies in a Dutch ship in 1593. 

3^ See Schrieke II . p. 393 , note l>+ 9 . 

35 De Geschriften va n Hamzah Pansoeri . by J. Doorenbos, Leiden, 
1933» P« 118* Hereafter cited as ^ lamzah Fan surl. 
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The term ' orang nutih * could not have referred to the Portuguese 
who would have been called Pertugali or Peringgi (from Ar. 
faran.li ): rather even to this day it refers to Englishmen. 

Acheh had grown so great and famous on account of her 
prosperity that Francois Pyrard, describing conditions in 1602, 
writes that: 

All people in the Indies or on the other side of the 
Cape of Good Hope, when they go to Sumatra, merely 
say that they are going to Achen: for this city and 
port has acquired the name and reputation of the 
island.36 

In Sultan Iskandar Muda, who reigned from 1607 to 1636 , Acheh 
reached its zenith in military as well as corrnmarcial power. 

Iskandar Muda conquered Perak and sacked Johore, and with the 
exception of Java and the eastern parts of the Archipelago, held 
sway over the rest. When Captain Best visited Acheh in 1612, he 
saw Iskandar Muda "a gallant man of warre, of thirty two yeares, 
of middle size, full of spirit"; fond of smoking the huqqah and 
watching cock fights and fights between elephants, rams, and tigers. 
His splendid court was fashioned after that of the Mogul court.3? 
When the Suljan went to the Friday prayers, it is said that: 

36 The voyage of Francois Pyrard of Laval to the East Indies, the 
Maldives, the Moluccas and Brazil : translated by Albert Gray, 
assisted by H.C.P. Bell, from the French, Hakluyt Society, LXXVI, 
LXXVII, London, 1887-1890, 2 vols. in 3 parts, part 1, pp. 159-160. 


37 See Schrieke II . pp. 251-252 
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... He had for his guard, (who) went before him, 

200 great ollephantes, 2000 small shot, 2000 pikes, 

200 launces, 100 bowmen, 20 naked swordes of pure 
gould carried before him; 20 fencers went before 
him, plaiinge with swordes and targettes; a horse 
leed before him, covered with beaten gould, the 
bridle set with stones; at his sadle-crutch a 
shafte of arrowes, the quiver of beaten gould set 
with pretious stones. Before him went his towe 
sons, of 8 or 9 years ould, arrayed with jewelles 
and rich stones. His Majestic rode upon an ollephant, 
his saddle of pure gould, his slave behind him in 
rich arraye, with his betel boxe, and a fan of pure 
gould in his hand to keepe the flies fraa the Kinge. 

The Kinge's robes were so rich that I cannot well des¬ 
cribe them; he had a turband upon his head set with 
jewelles and pretious stones invalluable; creast 
and sword of pure gold, the skaberd set with stones. 
Before him went an ollephant, with a chaire of state 
couered all with beaten silver, that, if yt should 
chaunce to rayne, he might change ollephantes ...38 

Not only was Iskandar Muda reputed to be a conqueror, but 
he was also credited with having brought a reform in Acheh which, 
in accordance with what was believed to be Islamic, he created into 
a theocratic state. As part of his reform programme, he Is said to 
have created the office of qadi as an official of the court.39 
I must, however, point out that the title Qadi Maliku*1-*Adil . 


38 See Voyages , p. 256. 

39 See Van Langen, K.F.H., De Inrichting van het At.lehsche Staats- 
bestuur onder het Soeltanaat, BKI, Leiden, 1888," p. *+20. Hereafter 
cited as Van Langen . Hurgronje, C.S. (in The Achehnese . translated 
by A.W.S. O'Sullivan, London, 1906, 2 vols, vol. 1, p. 97), also 
mentions this, but he leaves it an open possibility that another 
earlier sovereign might have instituted the qagl's title. I 
believe, however, that it is certain that the institution of the 
qa$I had existed at a much earlier date. See below note 40. 
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by which the court qadl was known, was in use long before Iskandar 
Muda’s time. 1 ^ In Acheh before Iskandar Kuda's time, the qadl 
was not the sole judge in legal matters pertaining to him, as 
was the case in other Muslim countries. 1 * 1 In conformity with the 
system of administration prevailing in Acheh at the time, it would 
be more precise to regard the qadl as the President of the Sultan's 
judicial college, which consisted of the various Territorial Chiefs, 
Dignitaries, and Fuqaha* of the realm. The reason underlying the 
qadi’s appointment to the presidency of the judicial college was 
the Sulfan's desire - undoubtedly influenced by the ‘Ulama* and 
mystics around him - to check the power of *adat law and to 
reconcile it with the shari*ah as it was then conceived. Under 
*adat law, all decisions of the judicial college were unanimous 
decisions of the members which consisted of the Territorial Chiefs 
and other Dignitaries of the realm. With the Qadl Kaliku*1-*Adil 
as its head, such decisions could therefore be swayed (by the 
‘Ulama* represented by the Qadl) in favour of those aligned to the 


40 See Hikajrat Acheh . p. 150. In paragraph 196, the chronicler 
mentions Sulfan ‘Ala’u*1-Dln Ri*ayat_Shah (al-Qahhar r. 1540-1567) 
conferring the title Qadl Maliku’l-‘Adil to a Faqlh. "~The Sulfan 
alone exercised the prerogative of appointing one to the Qadlship 
(see p. 149, para. 194). 

1+1 Regarding the jurisdiction of the qadl in other Muslim 
countries, see Tyan, E., "Judicial organization" in Law in the 
Middle East , edited by M. Khaddnri arid H.J. Liebesny, Washington, 
D.C., 19#, p. 245. 





- 21 - 


requirements of the sharl*ah . In this way too a compromise was 
reached between the exponents of 'adat on the one hand and those 
of the sharx * ah on the other. Iskandar Muda promulgated statutes 

kp 

outlining rules and regulations to be put into effect in Acheh. 

He also appointed a state QadI from among the ‘Ulama 1 of the 
realm whose duty it was to ensure that laws regarding matters 
within the purview of religion were duly administered. This Qadl's 
jurisdiction would seem to prevail only within the domain of 

h.3 

private law. J 

His reforms and stern rule, however, did not seem to effect 
the spiritual climate of Acheh which, since the time ^amzah 
Fangurl flourished, had betrayed 'heterodox' tendencies. In this 
period flourished Shamsu’l-DIn al-Sumatrani, a mystic from Pasai 
who may have been influenced by the teachings of Hamzah Fanjurl.^ 
It is possible moreover that these two famous figures in the 
domain of Malay mysticism may not have taught 'heteroddx' doctrines, 
but that those who claimed to be their disciples have distorted 
what they teach. When Sultan Iskandar Than!, Iskandar Muda's 

V2 For the contents of the daftar of rules and regulations, see 
Van Langen , pp. 1 +36-M+7. 

^3 See Van Langen . p. ^-22. Indeed in those times certain parts 
of private law were still in the grip of *adat law. See the 
description of the customs at Acheh in Voyages , pp. 259-260. The 
Sulfan seems to follow the Ottoman Law of Fratricide with regard 
to succession. 

Mf Van Nieuwenhui.ize . pp. 23*+-235. 
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successor, ascended the throne in I 636 , there were marked changes. 
He was a ’sober' man and encouraged 'orthodox' ‘Blama’ at his 
court. By this time, the greatness of Aeheh, both as a commercial 
and religious centre, had begun to decline. The Dutch capture of 
Malacca from the Portuguese in 16^1 made Malacca once again the 
most important commercial centre in the Archipelago soon to 
eclipse even Aeheh. The level of scholarly activity in the courts 
had sunk to a low degree. Pseudo-mystics and charlatans had 
taken hold of the minds of the people. But their activities were 
put to an abrupt end when Nuru’l-Dln al-Ranlrl arrived in Aeheh 
in 1637 and found favour at court. He soon inaugurated, after 
engaging himself in polemics and debates with the deviating 
Wujudiyyah mystics in the presence of the Sultan, a widespread 
zindlo hunt. 




CHAPTER XI 


Nuru*l-Dln al-Ranirl 
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The latest account about the author of the ffit.1.1 atu *1-fiddle 
11 daf‘i’l-Zindiq , and probably the most concisely informative so 
far, is that given by Voorhoeve;^ according to whom, on the 
authority of Drewes which commands respect, Nuru’1-Din ibn ‘All 
ibn Hasanjl ibn Muhammad gamld al-Ranlr! came from Ranlr (Rander) 
in Bfkanir, Rajputana, Gu^erat. The eminent Indonesian scholar 
Raden Hoesein Dja^adiningrat had conclusively pointed out the 
error of van der Tuuk who asserted that Ranlri wrote his Bustanu *1- 
Salaft in in Aeheh in the year 1630-1631,^ Djajadiningrat showed 
that Ranlri - as far as we can glean from historical sources at 
our disposal - arrived In Aeheh in 1637,^ and there is so far no 
evidence as yet to show that he was in Aeheh at some earlier date. 
The same Indonesian scholar also corrected the error that another 
book written by Ranlri, the Sira ft u*1-Hustaqim . was written in 1634, 
It is now known that he wrote this work in 1644.^ Voorhoeve is of 


45 Voorhoeve, P., Twee Maleise Geschriften van HnmddTn ar- 
Ranlri, Leiden, 1955,~PP* £-7. This contains facsimiles of the 
Tibyan fl Ma‘rifati‘l-Advan (128p., Leiden text, Cod. Or. 3291), 
and the Hu.l.jatu'1-Siddiq li daf *1*1-Zindia (27p., Maxwell text no. 
93, Royal Asiatic Society, London). References to Voorhoeve's 
Introduction will hereafter be cited as Voorhoeve . The Tibyan fj 
Ma*rifati’l-Advan will hereafter be cited as Tibyan ; the 
j faj-j.atujl- ffi ddlq li daf *i ’l-Zindlq will hereafter be cited as 
gu.,j.. 1 . ah * 

46 V. der Tuuk, H.N., Short account of the Malay MSS belonging 
to the R.A.S. i n miscellaneous papers relatin g to Indo-China and 
the Ind. Arch .. 2nd series, vol. TT, p7 K- 

47 Djajadinlngrat, R.H., Critisch ove rzicht van de in Maleische 

werken vervatte gegevens over de geschiedenis van het Soeltanaat 
van Atjeh, BKI, 65, Leiden, 1911, pp. 136 - 137 . Spp not o'4. 

Hereafter cited as Dj a.ladiningrat . 

48 Voorhoeve « p. 6 , note 4. 



- 25 - 


the opinion that it was not necessary for Raniri to acquire such 
knowledge of Malay literature as is apparent in that work before 
his arrival in Acheh in 1637 .^ Furthermore, he went on to say 
that Raniri did not have to go to Acheh to learn the Malay 
language, as in Gujerat there was a considerable Malay population 
from which he could obtain the knowledge required. The coastal 
towns of Gujerat were then having an international population. 
Trading ships plied regularly between these towns and the Straits 
of Malacca. The Malays and Javanese in these coastal areas even 
served among the mercenary troops. The Malay language in these 
harbour towns was then well Imown. Raniri's family had also kept 
contact with Acheh - his mother being a Malay. But the question 
as to how and where Raniri learned the Malay language to be able 
ultimately to vanquish the indigenous 'heterodox' mystics who were 
surely masters of their own language seems to me to be still 
problematic. Assuming that he was in Gujerat learning Malay from 
the Malays there, it would still be hard to accept that his know¬ 
ledge of the language learned in that manner from traders, sailors 
and mercenary troops would suffice to equip him to challenge the 
Malay mystics who spoke court language and who, in the case of 
Hamzah Fan^url, was also an accomplished poet. Although Voorhoeve 
mentioned that most of the sources Raniri was acquainted with were 
all famous books by Indian authors and not one of those of his older 
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contemporaries at Makkah, it would still seem to me strange that 
Raniri did not appear in his works to betray any knowledge of the 
thought and works of A£mad Sirhindi who died in 1625. One would 
have thought that Raniri would be weH acquainted with Sirhindi’s 
well-known criticism directed against Ibnu’l-‘Arab! and his 
doctrine of wa hdatu ’l-wu.lud , ^ for this is an important matter 
connected so closely with his own attack on the Wujudiyyah mystics. 
Perhaps it would not be too improbable to conjecture that Raniri 
might well have been in Acheh before the year 1637, or more 
likely in Pahang which was then under Achenese domination, or even 
in Malacca, and had acquired a good grounding of the Malay 
language in either of these places to prepare him for the task 
to come, 

Raniri's family had always maintained close contact with 
Acheh. In 1580 and 1583 his uncle had come to Acheh to teach 
logic, rhetoric, ethics and fiqh , but found to his dismay that he 
could not generate interest in these subjects, the reason being 
that mysticism prevailed then. Only after he had journeyed to 
Makkah to study and master Sufism did he, on returning to Acheh, 
achieve some measure of success at court, Raniri must have 

50 Ibid ., p. 7. 

51 Short of a comprehensive account of Sirhindi's conception of 

tawfr ld and his_criticism of Ibnu *1-* Arab!'s wahdatu Vl-wu.iud , see 
Burhan Ahmad Faruqi's brief work, The Mu.jaddid*'s conception of 
tawhid , Lahore, 19^3. ” 
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learned a great deal about the spiritual climate of Acheh from 
his uncle, for when he arrived in Acheh fifty years later, as a 
teacher of Sufism he was well prepared. We know for certain that 
he returned to Ranlr in 16M+ and died there in 1666. 

Ranlrl was a member of the Rifa'iyyah Order and the shay Mi who 
initiated him, Sayyid Abu £afs ‘Umar ibn ‘Abdu’l-Lah Ba Shayban, 
of South Arabian origin (Iia£ramawt), was born in India, This man 
had studied in Arabia, but later settled in India where he was 
initiated into the Rifa‘lyyah Order by Sayyid Muhammad al-‘Aydarus 
at Surat, Ba Shayban lived mainly in Bljapur where he enjoyed the 
patronage and protection of Muhammad ‘Adil Shah, He died in 
Bilgram in 1656, The famous Shaykh Yusuf of Macassar, who 
departed from Celebes on a trip to Makkah in 16M+ was also a murid 
of Ba Shayban, Ranlrl too is mentioned as one of Shaykh Yusuf’s 
teachers. Sayyid Muhammad al-*Aydarus, Ba Shayban's teacher, was 
born in Tarim in the Hadramawt in 1561, At the age of nineteen 
he left his native land for Gujerat and became a theologian there. 
Thence he went to Surat where he died in 1620. Al-'Aydarus’ uncle, 

‘ Abdu ’1-Qadir who died at A^imadabad in 1628, was more well known 
as author of several books and treatises. His father came from 
South Arabia to settle in Surat in 1551. There he married an 
Indian woman. Such, in short, was the environmental setting where 
Ranlrl found himself; nurtured by that spiritual atmosphere which 
was to prepare him for the court of Acheh. The people who had made 
up the milieu whence Ranlrl sprang were of mixed Arab-Indian blood, 
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who through, regular correspondence and frequent study trips, 
maintained an unbroken chain of contact with the motherland, 
while, at the same time, keeping in touch with Acheh. 

It was then the general rule that those who devoted themselves 
to teaching and religious work accomplished them by virtue of the 
Sultan's patronage and protection. The spiritual climate in 
Acheh during the reign of Sultan Iskandar Muda (Mahkota ‘Alam) was 
rather unhealthy for an exponent of ’orthodoxy’ such as Ranirl; 
for the Suljan, who reigned from 1607 to I 636 , was prone to give 
a willing ear to the enlightened subtleties of the mystical 
teachings spread abroad by gamzah Fan$url, and to the teachings 
of Shamsu*1-Dln al-Sumatranl who was then flourishing and holding 
sway at court. Shamsu'l-Dln might have been, according to 
Nieuwenhuijze,^ one of the most famous scholars who graced the 
court, whose mystic doctrines attracted numerous disciples includ¬ 
ing the Sultan himself. When he died in 1630 ,^ his disciples 
remained in the Sultan’s favour and continued to control the 
spiritual life in Acheh. But in I 636 , on the Sultan's death, the 
spiritual state of affairs changed. His successor, Sultan Iskandar 
ThanI (1637-1641), compared to his predecessor was of a different 
temperament, for no sooner was he installed than Ranirl decided it 


52 Van Nleuwefahui.ize . p. 234 

53 Ibid ., p. 15. 
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time ly to appear at court, arriving in Acheh on a Sunday, May 31, 
1637. He gained favour at once and in 1638 received the order 
from the Sultan to write the Bustanu’l-Sala t ln ,^ In l 6 *fl during 
the ceremony of the Erection of the Tombstone^ by the new Sultan, 


54 D.iajiadiningrat , p. 136 . 

55 Chau Ju-Kua in 1225 noted that: 

There is (in San fo-tsi) a (kind of) Buddha 
(i.e. image) called 'Hill of Gold and Silver,' 
and it is cast an gold. Each succeeding king 
before ascending the throne has cast a golden 
image to represent his person, and they are 
most particular to make offerings of golden 
vessels to these images, and the golden images 
and golden vessels all bear inscriptions to 
caution future generations not to melt them 
down. ( Chau Ju-Kua , p. 6 l) 

John Davis, who was in Acheh in 1599? gives this account: 

As touching their Burials, every Generation or 
Kinred have their particular place to burie their 
dead; which is in the Fields. They lay the Corps 
with the head towards Mecha, having a free Stone at 
the head, and another at the feete curiously wrought, 
thereby signifying the worthinesse of the person. 

But in the place of the Kings Burials every grave 
hath a piece of Gold at the head, and another at the 
foot, weighing at the least five hundred pound 
weight, cunningly_embossed and wrought. This King 
[ ‘Ala’u’l-Din Ri‘ayat Shah Sayyid. al-Mukammal] hath 
two such Peeces in making and almost finished, which 
wee saw, that are a thousand pound weight a piece, 
and shall bee richly set with stones. 

(Purchas, S., Hakluytus Posthumus or Purchas His 
Pilgrimes, Contayning a History of the World in Sea 
Voyages and Lande Travells by Englishmen and Others , 
Hakluyt Society, Extra series, XIV-XXXIII, 20v., 
1905-07, vol. II, pp. 321-322) 

Schrieke points out that from what John Davis said it is clear 
that the Sultan of Acheh had his tombstones made during his life¬ 
time. Iskandar Muda too made his tombstones during his lifetime 
and even chose his own posthumous title. The ceremony which 
Ranlrl attended may well have been one in which Iskandar Than! 
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Ranirl was present with the courtiers. At the time of this 
ceremony the Sultan had already assumed his posthumous title 
Marftum Daru’l-Salam by which Raniri addressed him in his treatise 
entitled Tibyan fl Ha‘rifati*l-Adyan .5 6 This work must have 
therefore been written by him between 16*+1 and 16M+ - the year 
of his return to Ranxr. In his very words Raniri relates how, 
in a polemic against the exponents of the 'heretical* Wujudiyyah 
in the presence of the new Sultan, he banished them forever: 

... Maka tatakala jahirlah qaum Wujudiyyah 
yang zindlq muliiid lagi sesat daripada murid 
Shamsu’l-DIn al-Sumatrani yang lisut ... maka 
berbahathlah mereka itu dengan kami beberapa hari 
dihadapan hadrat Sultan yang terlebih sali£ pada 
masanya (didiamkan Ailah Ta‘ala kiranya akan dia 
pada sama tengah shurgaj): iaitu Mawlana al- 
Sultan Iskandar Than! ‘Ala*u*l-pln Mughayat Shah, 
yang bergelar Marfrum_Daru*1-salam . Ialah yang 
mendirikan agama Allah dengan keteguhan yang amat 
‘ajab ... Serta kata mereka itu: "Bahwa sanya 
Allah Ta‘ala diri kami dan wujud karai, dan 
kami diriRya dan vrujudRya" ... Maka [telah] 
kukarang pada membatalkan kata mereka itu yang 
salah dan i'tinad mereka itu yang sia-sia itu 
suatu risalah pada menyatakan da‘wa bayang- 
bayang dengan empunya bayang-bayang ... 

Dan kukatakan [pada] mereka itu: "Bahwa sanya 
kamu menda'wa diri kamu ketuhanan seperti da‘wa 
Fir‘awn, katanya: "Akaulah Tuhan kamu yang Maha- 
tinggi"; tetapi bahwasanya adalah kamu qawm 


placed the tombstones for his dead father the ruler of Pahang. 

This ceremony is called the menanam batu ceremony, and is 

... in origin a megalithic usage in accordance with 
which memorial stones are elected for dead chief¬ 
tains. On Java the megalithic usage was Hinduized, 
so that there deceased rulers were entombed in 
deification images of Buddha images with the facial 
characteristics of the deified ruler. Here we 
encounter the Malay form of the same usage. 

(Schrieke in Schrieke II . p. 260) 


56 


Tibyan . p. 
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yang kafir ..." Maka masamlah muka mereka itu, 
serta ditundukkan mereka itulah kepalanya, dan 
adalah mereka itu mushrik. Maka mem[b]eri 
fatwalah segala Islam atas kufr mereka itu dan 
akan mem[b]unuh dia ... Dan setengah daripada 
mereka itu mem[b]eri fatwa akan kufr dirinya, 
maka setengahnya tawbat dan setengahnya tiada 
mahu tawbat. Dan setengahnya daripada mereka 
itu yang tawbat itu murtad pula ia; kembali ia 
kepada iHiqadnya yang dahulu itu Jua ... Maka 
terbunuhlah segala tentera qaum yang kafir. 

Dan segala puii-pujian bagi Allah Tuhan 
serwa ‘alam.57 

... When there arose that group of the 
deviating and strayed Wujudiyyah from amongst the 
disciples of the misguided Shamsu*l-Dln al- 
Sumatranl ... they engaged us in a polemic 
for several days before the presence of the 
Sul£an, who is the most pious in his time 
(may Allah include him among the dwellers in 
Paradise!), Mawlana al-Sultan Iskandar Than! 

‘Ala’u’l-Dln Mughayat Shah,‘who is called 
Marhum Daru*1-Salam . He it is who set up 
firmly the Religion of Allah with a firmness 
that evokes wonder ... They [the deviating 
Wujudiyyah] asserted: "God is our selves and 
our beings, and we are His Self and His Being ..." 
In refuting them in their erroneous and vain 
belief I [have] compose[d] a treatise expounding 
the meaning of the analogical expression^egarding 
the image and the possessor of the imaged ... 

I said to them: "You have claimed for yourselves 
divinity in the same manner as did Pharaoh who 
said: "I am your Lord Most Exalted;"59 hut indeed 
you are of the unbelieving group." [When they 
heard this] their faces betrayed a sour expression 
and they bowed their heads, for surely they are 
polytheists. The entire ‘Ulama* of Islam 


57 Tlbyan . pp. 3 - 6 . 

58 C!f. Van Ronkel, Ph.S., Catalogus der Maleische Handschriften . 
Batavia, 1909, p. V 33 . Hereafter cited as Van Ronkel . 


59 Our * an 79 :2b 
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pronounced against them the fatwa of unbelief 
and condemmed them to death *.. Some of them 
acknowledged the charge of unbelief levelled 
against them, and some recanted whilst others 
refused to recant. Yet some of those who 
have recanted committed apostasy - they fell 
back upon their former belief ... Thus were 
executed the host of unbelievers. Every 
praise be to Allah, Lord of the Worlds. 

In order to refute the Wujudiyyah in their erroneous interpretation 

of the formula la ilaha illa*l-Lah . Ranlrl had written a short 

treatise entitled Shlfa*u *1-Qulub .^0 But all his works cn the 

subject are mainly devoted to refuting gamzah Fan^url and 

Shamsu*l“Dln al-Sumatranl whose disciples he found holding sway 

at court and village alike. Ranirl’s aim was to cleanse the 

minds of the people of the Malay world from the corrupting effects 

of their teachings which have spread rapidly abroad and grown famous. 

However, in this study we shall concern ourselves mainly with 

Ranlrl*s attack on ^amzah Fansurl's teachings, comparing his 

criticism with what gamzah actually taught In order to see whether 

or not Ranlrl represented them truly and justly. 

From what I have understood of the mystical philosophy and 
teachings of pamzah Fanfurl gleaned from his works that have 
excaped the flames and come down to us,^ it appears to me that 
all of Ranlrl*s criticisms of him and the alleged beliefs he 


60 Van Rohkel . p. 1+34. 

61 See above note 35, and preface on p. ii 
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attributed to him were not to the point and falsely presented. 

In pamzah’s time, Ranlrl's uncle had taught in Acheh and nowhere 
was gamzah publicly refuted by him. Raniri himself did not 
publicly refute Shamsu’l-Dln when the latter was alive. Why had 
Ranlrl to delay his refutation so that there was no possibility 
for retaliation on the part of the one (or ones) refuted? It 
seems clear to me that when Ranlrl began his polemics against the 
Wujudiyyah his opponents were all of them inferior with respect 
to knowledge and character to either Hamzah or Shamsu’l-Din, and 
that Ranlrl was therefore guilty of taking advantage of this in 
order to obtain a high position at court. In fact Raniri, after 
his success against the Wujudiyyah, probably did obtain a high 
position at court, for "the moorish bishop [i.e. QadI] Sich 
Noordijn" mentioned in the Dag Register of 161+1-16^2 may well have 
been him.^2 

It must be pointed out that the success of Ranlrl’s 
destructive attack against Ilamzah. seems, to my mind, to have been 
due not to learned and scholarly critical analyses of his teachings 
as one would expect, but rather to distortions of what £amzah 
actually taught$ distortions which he had cunningly branded as 
’heretical 1 and had easily torn to pieces. It seems to have been 
a case of attacking the caricature, not the true picture, as will 
become apparent in this study. It fails to convince me to say that 


62 Cf. Schrieke II . p. 394-. 




the motivation underlying Ranlrl’s attack was one of sincere 
attempt at intellectual and religious reform, untainted by bias 
and personal interest. Indeed, the contrary seems to have been 
the case. It cannot be said of Ranlrl that he had obtained a 
distorted picture of garazah's teachings from the latter’s disciples 
who may have distorted them through lack of proper understanding, 
for he had access to ^amzah's writings. I cannot say that I am 
impressed by Ranlrl's apparatus criticns . He betrays in his 
writings not only a lack of comprehension of the £ufl doctrines, 
as contrasted with the more thorough and deep understanding which 
reveals itself in gamzah’s writings, but also a lack of under¬ 
standing of the Qur’an and Quranic interpretationJ Furthermore, 
it is also possible that Ranlrl’s understanding of the teachings 
of gamzah Fansurl was impaired - apart from bias and personal 
interest - by a lack of mastery of the Malay language; that is, 
a mastery sufficient to enable him to plumb the depths of Malay 
linguistic consciousness in order to understand the conceptual 
structures of the symbols employed so that the thoughts that 
may become clear to him. 


underly them 






CHAPTER III 


Ranlri’s refutation of Hsunzah. Pansurl 
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Ranlrl's refutation of pamzah's teachings which he considers 
•heretical' and which he uses as evidence for branding £amzah 
with infidelity is based upon several points. These points he has 
selected in a manner calculated to expose and condemn the 
•heresies’ which to him are scattered in ^[amzah's writings disguised, 
so to speak, in the garb of true Sufism. In these points of 
Ranxri’s criticism, we will be able to obtain an idea as to the 
manner in which he represents Ijfamzah’s ideas and the manner in 
which - to achieve maximum credence from his audience - he 
couches his attacks. The points may be summarized thusi 

(a) That gamzah’s ideas regarding God, the world, Man and the 
relationship between them, in short, Reality, are identical - to 
mention some - with those of the Philosophers, the Zoroastrians, 
the Metempsychosists, the Inoamationists, the Brahmins. 

(b) That Hamzah’s belief is pantheistic in the sense that 
God's essence is completely immanent in the World; that God 
permeates everything that is seen* 

(c) That, like the Philosophers, pamzah believes that God 
is Simple Being. 

(d) That £amzah, like the Qadariyyah and the Mu'tazilah, 
believes the Qur'an to he created. 

(e) That, like the Philosophers, pamzah believes in the 


eternity of the World. 
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Speaking of a sect of the Zoroastrians, he sayss 

Ketiga Ja’ifah daripada MajusI itu bernama Sumaniyyah. 
Adalah mereka itu menyembah tiap-tiap chahaya daripada 
mata hari dan bulan dan bintang dan api dan barang 
sebagainya. Seperti katanya adalah sekalian chahaya 
itu daripada suatu chahaya jua dahulu daripada 
dijadikan Allah segala makhluq (iaitu *arsh, dan 
law£, dan tujuh petala langit). Maka tatakala 
di^adikan Allah Ta'ala segala perkara itu, ;jadi 
bercherailah segala chahaya itu; iaitu pada penglihat 
mata jua, tetapi pada ^aqiqatnya sekalian chahaya 
itu suatu jua: iaitulah Nur Allah. Deinikianlah 
i'tiqad ^amzah Fansurl. Katanya dalam kitab 
Asraru *1-*Arifin bahwa chahaya yang pertama-tama 
cherai daripada Dhat Allah itu Nur Muhammad. Maka 
daripada perkataan ini chendereng kepadajnadhhab 
Tanasukiyyah, dan serupa dengan kata Falasifah 
bahwa adalah $aqq Ta*ala itu suatu jawhar yang 
basit. Dan demikian lagi i'tiqad Wathaniyyah yang 
daripada qaum Barahimah dan Samiyyah yang mengediami 
negeri Tubbat. Dan seperti i'tiqad qawm ^ululiyyah 
yang mengediami negeri Halwaniyyah dan benua Hindustan. 
Demikianlah i'tiqad mereka itu.°3 

The third sect of the Zoroastrians^ is called 
the Sumaniyyah.65 They worship all kinds of light; 
the sun, the moon, the stars, fire, and the like. 

They say that all light originated from one light 
[i.e. source] even before God created Creation 
(i.e. the Throne, the Tablet, and the Seven Layers 
of Heaven). When God Most Exalted created these 
things, all light became separated from their source; 
that is, it is so only to outward perception, for 
in reality all light is cne - that is the Light of 
God. Such is the belief of_pamzah Fansuri. He 
said in the book Asraru *1-*ArifIn that*the first 
light to separate from the Essence of God is the 
Light of Muhammad, 66 From this saying [it is 


63 Tlbyan . pp. 17-18. 

64- For the MajusI, see the Encyclopaedia of Islam (El); edited by 
M. Th. Houtsma, T.W. Arnold, R. Basset and R. Hartmann, Leiden, 
Brill, 1913-38. 4v. and supplement, article Madius . 

65 Cf . Watt, W.M., Free will and predestination in early Islam . 
London, 1948, p. 103. Hereafter cited as Watt . 


66 ffamzah Fansurl , p. l4l 
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clear that] he tends towards the Tanasukhiyyah 
school,Furthermore it amounts to the same 
thing as what the Falasifah said; that the Truth 
Most Exalted is Simple Monad [or Simple Atom, 
or Simple Being], And this is also the belief 
of the Wathaniyyah from among the Barahimah, 
and the Samiyyah who inhabit the land of Tibet, 

The same is true also of the pululiyyah who 
dwell in the land of Halwaniyyah and the 
continent of India, Such is their belief. 

Notice how in the passage quoted, Ranlrl connects gamzah with 

the various groups mentioned. In fact these expertly woven 

connections are all of them questionable - even false - except 

perhaps in the case of the connection with the Philosophers, 

But even in this latter case, we should not be led to believe in 

the kind of connection Ranlrl creates for us. What Hamzah 

actually says on the point in dispute is: 

Antara ‘alim dan ma'lum itulah asal chahaya 
Muhammad pertama bercherai daripada Dhat Allah, 

Adapun pada suatu ‘ibarat, itulah bernama ru£ 
idafi (ya‘nl, nyawa berchampur); dan pada suatu 
‘ibarat ‘aql al-kull namanya (ya'ni, perhimpunan 
segala budi); dan pada suatu 'ibarat nur namanya 
(ya'ni, chahaya); pada suatu ‘ibarat qalam al- 
a‘ala namanya (ya'nl, qalam yang mahatinggi); 
dan pada suatu ‘ibarat lawh namanya (ya‘nl, papan 
tempat menyurat) ,,, 

_Kerana ‘ilmu hidup dinamalnya ruh; kerana 'ilmu 
ma‘lumat kelihatan dinamainya nur : kerana ‘ilmu 
mencharakan segala ma'lumat dinamainya *aql ; kerana 
‘ilmu tersurat rupa ma'lumat dinamainya lawh : 
kerana ‘ilmu menjadi huruf sekalian ma'lumat 
dinamainya qalam ...68 

Between Knower and Known, that is when the 
Light of Muhammad first separates from the Essence 


67 For this school, See El, article Tanasukh 

68 Hamzah Fan s url . pp. 141-1^-2. 
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of God. One expression is that it is called the 
Relational Spirit; another is the Universal 
Intellect; another is Light; another is the Most 
Exalted Pen; and another is the Tablet ... 

Because knowledge is living, it is called 
Spirit; because by knowledge the things known are 
manifest it is called Light; because knowledge 
patterns the forms of the things known it is 
called Intellect; because in knowledge is inscribed 
the forms of the things known it is called Tablet; 
because knowledge becomes letters of the things 
known it is called Pen ... 

Now what Hamzah is saying here is a well-known £ufl doctrine 
which Ibnu’l-'ArabI and Jilt and other famous Sufis also hold. 

It is strange that Ranlrl should single out pamzah and accuse 
him of 'heresy 1 for holding a doctrine which he learnt, most of 
all, from Ibnu*!- 4 ArabI and Jill whose names Ranlrl mentions 
reverently. Hamzah does not distort the teachings of his 
masters, so that Ranlrl cannot accuse him of this in order that 
he may interpret the teachings of these Sufi masters according 
to his own 'orthodox' brand. Rather it would seem that it is 
Ranlrl who distorts the teachings of the Sufi masters to suit his 
own ideas. What Raniri wants to convey in the passage quoted is 
not that part of the point which deals with this particular aspect 
of the Sufi doctrine, but that he wants to focus the attention, of 
his readers on the point that gamzah, like the Zoroastrians, 
worships light. Ranlrl wishes to convey to his readers the notion 
that the word 'light' used by ^amzah is meant not in the metaphoric¬ 
al, but in the real sense. In fact Ranlrl even resorts to using 
the word ’fire' so as to make his intention clear. This word he 
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uses again in another passage where he elucidates the salient 
features of the doctrines of the Tanasukhiyyah school to which 
Hamzah has already been assigned. Note in this passage that the 
meaning of the word 'fire' is taken in the real sense; 

Katanya bahwa segala arwah dan segala sesuatu 
itu daripada suku-suku Allah dari kerana la berbuat 
dan menjadikan segala suatu. Maka perbuatanNya dan 
yang demikiannya itu jadi daripada apl A dan kembali 
pula kepadanya jua. Maka segala makhluqat itu 
suku-suku daripada Allah. Inilah madhhab £amzah 
Fansurl dan Shamsu’l-DIn al-Sumatrani yang jialalat 
keduanya. Dan lagi kata setengah daripada qawm 
Tanasukhiyyah bahwa takwin dan mukawwan,69 dan 
taf*11 dan maf*ul suatu jua, Dan demlkianlah 
madhhab Hamzah Fansurl dan Shamsu’l-Din al- 
Sumatrani [itu] kata ma‘nawijryah daripada qawm 
Tanasukhiyyah jua: bahwa Allah Ta'ala hulul 
dengan DhatNya pada segala suatu yang kelihatan.70 

They [i.e. the Tanasukhiyyah school] say that 
all spirits and every single thing are parts of 
God by virtue of His doing and creating them all. 

His doings and the like come from [i_.e. have their 
origin in] fire and return to it. This is the 
strayed opinion of both ^amzah Fansurl and Shamsu’l- 
Din al-Sumatrani. Some of the Tanasukhiyyah say 
that the Producer and the Production, the Doer 
and the Thing Done, are identical. 'Likewise is 
the opinion of £amzah Fansurl and Shamsu’1-Din 
al-Sumatrani; they really*adhere to the true 
meaning of what the Tanasukhiyyah believe; that 
God in His Essence is incarnate in every thing 
that is seen. 


69 The text reads mukawwin. Al-Ash'arl too seems to have 
identified the two. See McCarthy, R.J., The theology of al-Ash‘ari . 
Beyrouth, 1953* p. 168. This work contains al-Ash‘ari's Kitab 
al-Luma and Risalat Istihsan al-Khawd fi ‘ilm al-Kalam (Arabic 
texts and annotated translations), ana relevant Appendices. Here¬ 
after cited as al-Ash*ari. 


70 Tibyan . pp. 26-27 
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In this passage, apart from the point mentioned, Hamzah Is 
accused of adhering to the real meaning of what the Tanasukhlyyah 
believe, that is the diffusion and distribution of the divine 
spirit among the beings of the World. Ranirl here accuses 
gamzah of pantheism. But what kind of pantheism? "There is a 
form of pantheism which, starting from the assumption that God is 
an absolute, infinite and eternal being, who is the source and 
ultimate ground of all that is, was, and will be, gradually 
assumes a form of acosmism according to which the Phenomenal 
World is but a passing shadow of the Reality which lies behind it."? 1 
Then there is another form of pantheism which asserts that the 
Essence of God or the Absolute is completely immanent in the 
World; God, so to speak, exhausts Himself in the World, so that 
transcendence is denied Him. It is to this somewhat crude type of 
pantheism that Ranirl refers in his accusation of gamzah's concep¬ 
tion of the relationship between God and the World. But this 
accusation is false. Had Ranirl read pamzah carefully and under¬ 
stood what he read, then he would know that it is absurd to label 
pamzah's system as pantheistic in the sense he means. It has been 
said that in any pantheistic doctrine either God is bound to 
suffer in the sense that He is a fabrication of the human mind - 
that only the Phenomenal World is real, or that the Universe suffers 


71 ‘Affifl, A.E., The mystical philosophy of Muhyid Din-Ibnul 
‘ArabI, Cambridge, 193$) p. S>4. Hereafter cited as ‘AffjfiT 
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in the sense that it is mere illusion - that God alone is the 
Real Being. JIamzah certainly holds the latter view although 
Ranlrl would have us Believe that he holds the former. Like 
Ibnu'l-'Arabl,^ 5 arazal:1 conceives Reality as having both aspects 
of transcendence ( tanzlh ) and immanence (tashbih ) and takes 
care to assert repeatedly that God is not everything and all 
things in the sense of being an aggregation of existents. Almost 
all of Ranlrl 1 s attacks on Hamzah's 'pantheism' seem to prove to 
be nothing beyond his own fallacy of jumping to conclusions in 
identifying what pamzah means metaphorically with what Hamzah 
considers to be real. In this way it is the metaphors that are 
attacked and the picture of the real caricatured. Ranlrl makes 
mention of gamzah's book entitled Muntahl ' 7 ** from which he deduces 
evidence to denounce the author as belonging to the false brand 
of the Wujudiyyah.75 j n one 0 f the passages, speaking on behalf 
of Hamzah, he says: 


... Tamthll seperti biji dan puhun; puhunnya 
dalam biji itu lengkap [ber] serta dalam biji itu. 


72 See ‘Afflfl . pp. 18-24. 

73 Hamzah Fan s uri . pp. 70-74. 

74 This book was apparently consigned to the flames. Fortunately, 
however, in tnose works of ^amzah that have come down to us, it is 
possible to reproduce all his ideas and even analogies which he had 
written in the Muntahl (the correct form should be Muntaha). 

£amzah himself apparently refers to this work in one of his poems 
(Ibid., p. 62). 


75 Tibyan . p. 97-101 
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Maka nyatalah daripada perkataan Wujudiyyah Itu 
bahwa serwa semesta ‘alam sekalian ada lengkap 
berwujud dalam £Taqq Ta'ala. Maka keluarlah ‘alam 
daripadaNya seperti puhun kayu keluar daripada 
biji.76 


... The analogy is like the seed and the 
plant; the plant resides in its completeness within 
the seed. Hence it is clear from this saying of 
the [false] Wujudiyyah that the Universe together 
with all its parts exists in its completeness in 
the Truth Most Exalted. The World proceeds from Him 
as the plant from the seed. 

The impression that Ranlrl conveys here is that the World proceeds 
from God out of its own necessity without any act of willing on 
God's part. But what £amzah says is precisely the opposite, for 
here he is actually revealing what he understands by God's 
creative will ( iradah ), which according to him is: 

... Berkehendak kepada isti'dad yang dalam 
‘ilmuNya kepada ‘alam ini. Seperti kata £adlth 
qudsi: * Kuntu kanzan makhfiyyan. fa aftbabtu an 
‘urafa " - ya ‘nl; ,! A];u perbendaharaanyang 
ter£sem]bunyi, maka kukasih bahwa aku dikenal." 

Ya‘nl; ‘alam dengan isti‘dadnya sekalian yang 
didalam *ilmuNya itulah maka dinisbatkan dalamnya 
kepada perbendaharaan yang ter[sem]bunyi hendak 
mengeluarkan ma‘lumat dari dalam ‘ilmuNya. Maka 
bersabda " Kuntu kanzan makhfiyyan fa afrbabtu an 
‘urafa . 11 

Adapun raathal perbendaharaan itu seperti 
puhun kayu sepuhun dalam bijinya. Biji itu 
perbendaharaan, puhun kayu yang dalamnya itu 
isi perbendaharaan, ter[semjbunyi dengan lengkapnya; 
akarnya, dengan batangnya, dengan chabangnya, 
dengan dahannya, dengan rantingnya, dengan 
daunnya, dengan bunganya, dengan buahnya - 
sekalian lengkap didalam biji sebiji itu. Maka 
biji itu hendak keluar tumbuh puhun kayu itu 
daripada dirinya di tengah padang yang mahaluas. 


76 P» 97 


) l l,_ 

^ 1 IT" 


Maka biji itu berkata: " Kuntu kanzan makhfiyyan 
fa aftbabtu an *urafa " - ya*nl sekalian "kata Ini 
isharat kepada berkehendak jua. 

Dan lagi firman Allah Ta‘ala: ' Innama amruhu 
idha arada shay'an an yaaula lahu kun fa yakunu 1 ^ - 
ya*nl: '"Bahwa sahya barang titahNya tatakala 
berkehendak kepada sesuatu. bahwa berkata baginya 
"jadi lui" - menjadi.' Ini pun isharat kepada 
berkehendak jua.78 

... Willing the potentialities in His knowledge 
to become the World. As the h adith qudsi says: 

"I was a hidden treasure and I loved to be known'* - 
that is: the World together with all its poten¬ 
tialities in His knowledge is likened to the 
hidden treasure about to bring forth the things 
known in His knowledge. Thus it says: "I was a 
hidden treasure and I loved to be known." 

The treasure is likened to a plant in Its seed. 
The seed is the treasure, the plant within it is 
the content of the treasure; hidden in Its complete¬ 
ness: its roots, trunk, branches, small branches, 
twigs, leaves, flowers, fruits - all complete within 
the seed. The seed wants to bring forth the growth 
of plant within itself on a field of vast expanse. 
The seed says: "I was a hidden treasure and I loved 
to be known." All this is an allusion to [God's 
act of] willing. 

And further God the Most Exalted says: 

'Verily His command is, when He is in the state of 
willing a thing, to say to it "Be thouj" - and 
It becomes.' This too is an allusion to [God's 
act of] willing. 

Then Ranirl goes an to say: 

Dan lagi pula katanya: "Tamthll seperti air 
hujan didalam sebuah tanaman. Airnya itu jua 
lengkap pada sekalian tanaman itu. Bagimu 
rasanya pada limau masam, pada tebu manls, pada 
mumba pahit; masing-masing membawa rasanya. 


77 Qur'an 36:82. 

78 Hamzah Fansuri . pp. 131-132. 
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Tetapi haqlqatnya air itu jua pada sekalian itu." 
Maka i'tiqad yang demikian itu kufr kerana 
dii‘tiqadkannya makhluq dengan Haqq Ta'ala 
mesra seperti mesra air dengan bumi (Mahasuchi 
[Allah] Ta*ala daripada kata kafir itu]).79 


And he says further: "The analogy is like 
rain water in a plant. The water permeates the 
entire plant. To you the taste is, for lemon, 
sour, for sugar-cane, sweet, for the mumba plant® 0 
bitter; each conveying its own taste. But their 
essence [or reality] is water. 1 ' Such a belief 
is infidelity for it is believed that the Truth 
Most Exalted permeates the created beings just 
as water permeates the earth (Pure is the Most 
Exalted God from the saying of that infidel]). 


On this point Hamzah actually says: 

Fa'lam menjadikan makhluq siang dan raalam: 
ya'nl atharNya itu yang dinamai wujud, kerana 
[itulah yang] menjadikan. Wujud makhluqat 
seperti bumi; jika tiada hujan, dimanakan tumbuh 
kayu-kayuan? Adapun bumi ditamthllkan *ilmu 
Allah^ hujan seperti wujud, kayu-kaynan seperti 
makhluq. Adapun bumi tanah sendirinya, hujan 
pun air jua sendirinya, Setelah berchampur maka 
ada kayu-kayuan tumbuh. Adapun kayu-kayuan yang 
tumbuh daripada bumi dan air, 'dengan £ukum isti'dad 
jua: setengah tumbuh menjadi pahit; setengah tumbuh 
menjadi manis; setengah tumbuh menjadi kelat; 
setengah tumbuh menjadi hijau; setengah tumbuh 
menjadi merah; setengah tumbuh menjadi putih; 
setengah tumbuh menjadi hitam. Warna, dengan 
sekalian rasa, dengan isti‘dad a^li jua, Adapun 
air serupa semata; tanah pun serupa semata. 
Kayu-kayuan itu tumbuh daripada air dan tanah 
jua, tetapi rupanya dan warnanya menurut 
istt'dad jua ... 


79 Tibyan . pp. 98-99. 

80 See Wilkinson, B.J., A Malay-English dictionary . Singapore, 
1903, p. 655. Hereafter cited as Wilkinson . 
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Tamthll ini ditamthilkan kepada ‘alam: a^alnya 
daripada wujud, maka menjadi slang dan malam; 
langit dan bumi; ‘arsh dan kursl; shurga dan 
neraka: kafir dan Islam; baik dan jahat - dengan 
hukum lsti'dad dirinya jua. Adapun Dhat Allah 
amat suchi. Farq makhluqat berbagai-bagai kerana 
sifatNya banyak, af'alNya banyak^ atharNya ban^ak, 
kerana isti'dad sekalian makhluqat didalam fifatNya 
jua. Perbuatan yang baik daripada sifat Jamal; 
perbuatan yang jahat daripada gifat Jalal. Adapun 
agal Jalal dan Jamal daripada wujud, agal wujud 
daripada Dhat. Pada liaqlqat, sekalian keranaNya 
jua; lain daripadaNya*tiada lulus ‘alam ini, kerana 
la wa frdahu la sharlka lahu .8l 

Know that [by God] creating [His] creatures 
day and night is meant His effects that are called 
existence for they give existence to the creatures. 
The existence of the creatures is like earth; 
without rain how can plants grow? The earth is 
likened to God’s knowledge, rain is existence, the 
plants are the creatures. The earth is, in Itself, 
earth, and rain is, in itself, water. When [they] 
mix, the plants begin to grow. The plants that grow 
out of earth and water are determined by the law of 
potentiality: some grow becoming bitter; some sweet; 
some tart; some grow becoming green; some red; some 
white; some black. Colour and all taste become 
according to their original potentiality. The water 
is water, the earth is earth, and the plants grow 
out of water and earth, but their forms and colours 
are determined by their potentialities ... 

This analogy is applied to the World: 
originating from existence there comes forth day 
and night, the heavens and the earth, the Throne 
and the Kursl82 Heaven and Hell, the believer and 
the unbeliever, the good and the evil - [all] by 
virtue of their respective potentialities. The 
Essence of God is Most Pure. The creatures are 
many and have contraries, because His attributes 
are many, His acts are many. His effects are many 
for the potentialities of the -creatures are in 
His attributes. Works that are good come from His 


81 Hamzah Fansuri , pp, 151-152 

82 See El article Kursl. 
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attribute of Beauty, works that are evil come from 
His attribute of Majesty. The origin of Beauty and 
Majesty is from Being, and Being is from Essence. 

In reality all [come to be] because of Him; but 
from Him this world has no existence, for there is 
none like unto Him. 

Again, quoting another passage from ^amzah, Ranlrl accuses him 
of identifying the creator with the Creatures thus: 

Dan lagi pula katanya pada mere[n]chanakan 
firman Allah Ta'ala: ' Kulla yawmin huwa fl 
sha*nin 'o3 - ya*nl, pada jahirNya jua berbagai dan 
berubah-ubah kerana la huwa*l-awwalu wa’l-akhiru 
wa'l- z ahiru wa'l-batinu - ya*n?: awwal[Nya'j tiada 
ketahuan, akhirHya tiada berkesudahan, jiahirNya 
amat nyata, baJinNya tiada kedapatan. Memandang 
diriNya dengan diriNya, melihat diriNya dengan 
dhatNya, dengan gifatNya, dengan af‘alNya, dengan 
atharNya; sungguh pun namanya empat haqiqatNya 
esa jua. Maka i‘tiqad yang demikian itu kufr kerana 
dijadikannya Khaliq dengan Makhluq bersuatu.84- 

And he further says in interpreting the words 
of God the Most Exalted: 'Every moment He is in a 
state of glory' - that it means that He in His 
manifestation is many and is subject to change, 
for He is the First and the Last, the Manifest and 
the Hidden. By this it means that His Firstness 
is unknown, His Lastness is endless, His Manifesta¬ 
tion is so clearly evident [to perception] and 
His Hiddenness is unknowable. He looks upon Himself 
through Himself, and sees Himself with His essence, 

His attributes, His acts and His effects$ although 
[these are] four in name, but in reality [they are] 
one. Such belief is infidelity for the Creator and 
the Creatures are identified as being one. 

This point is explained by pamzah in at least two places. In 

one he says that everywhere in the World His effects are manifest. 


83 Qur’an 55:29. 


84- Tibyan . pp. 99-100 




It is these effects that "give existence" to the World .^ 

Everything in the World is a mode of His Being. By a mode pamzah 

means a state ( kelakuan ), so that the passage 'Every moment He is 

in a state of glory' is interpreted by Mm to mean that: 

... Segala rupa, rupaHya; segala warna, 
wacnaNya; segala bunyi, bunyiNya; kerana la 
wa hdahu la sharlka lahu .86 

... All forms are His form, all colours 
are His colours, all sounds are His sounds, 
for there is none like unto Him. 

Here Hamzah is expressing the idea that God, although immanent in 
everything, is nevertheless transcendent because He is above 
limitation and individualization. This is of course Ibnu*l-‘Arabl' 
concept of transcendence,^7 which according to ‘Afflfl's analysis 
which I quote below is fundamentally of two different kinds: 

(1) That which belongs to the divine Essence per se 
and a se - the absolute simplicity and unity o? 
the One - the state of the A hadiyyah . 

(2) Transcendence asserted by the Intellect, which 
must be always coupled with immanence and which 
may assume the following forms: 

(a) God may be called transcendent in the sense 
of being absolute; or, 

(b) He may be called transcendent in the sense 
of being a necessary being, self-begotten, 
self-caused, etc .. in contradistinction to 
the contingent, created or caused beings of 
the Phenomenal World; or. 


85 Hamzah Fan s uri , p. 151. 

86 Ibid., p. 157. 


87 See ‘Affifi , p. 19 




(c) He may be called transcendent in the sense 
that He is unknowable and incommunicable 
and beyond all proof.88 

In another place Hamzah speaks of the same idea thus: 

... Pada Ahlu*l-Suluk Allah Ta‘ala qadim dan 
‘alim. Apabila la ‘alim, ma'lum dalam ‘ilmuNya, 
hendaknya: barang yang dijadikanNya dahulu atau kemudian, 
kita lihat, sekaliannya daripada ma'ium itu jua. 

Jikalau demikian ^ukumnya, daripada ada jua diadakanNya, 
bukan daripada tiada diadakanNya kerana ^ang namanya 
"ada" itu wujud shu'unNya. Seperti firman Allah 
Ta‘ala; ' Kulla yawmin huwa fl shadin ' - ya‘nl: 

'Kepada segala hari la itu" dalam kelakuanHya 
hai Talib, kerana keadaan Allah Subhanahu wa Ta‘ala 
seperti laut yang tiada berhingga_dan tiada 
berkesudahan. Semesta sekalian ‘alam ini dalam 
laut itu seperti buih kechil sebiji jua; manusia 
seorang didalam buih itu berapa bahagiannya? 

Ya‘nl tiada lagi melainkan seperti firman Allah 
Ta‘ala: ' Kullu man ‘alayha fanln wa yabqa wa.lhu 
rabbika dhu *1-.1alali_wa"l r -lkrami d9 - ya'ni t 'Barang 
segala yang diatas ‘alam ini lenyap; bermula: yang 
kekal Dhat Tuhanmu jua, Yang Empunya kebesaran dan 
kemuliaan.* Hai TalibI, ‘alam ini seperti ombak, 
keadaan Allah seperti laut; sungguh pun ombak 
lain daripada laut. kepada £aqlqatnya tiada lain 
daripada laut ...90 

... According to the Itinerants, God is 
eternal and knower. Since He is knower, the known 
is in His knowledge, that is to say; we see that 
the things He creates, 'before' or 'after,' are all 
of them from the known. If such is the case, it Is 
from being that He creates them, not from nothingness, 
for what is called "existence" is the being of His 
modes. As God says: 'Every day He is in a state of 
glory,' 0 Seeker, because God's condition Is like a 
limitless ocean. The World in its entirety is like 


88 Ibid ., p. 2b-. 

89 Quf’an 55:26-27. 

90 ffamzah Fan ^ url . p. 195. 
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a tiny speck of foam within it, and what avails 
one man to he in this tiny speck of foam? That 
is, it is none hut as God sayst 'Every one91 in 
it must pass away. And there will endure forever 
the person92 of your Lord, the Lord of Glory and 
Honour. 1 0 Seeker.' this World is hut a wave, God's 

condition is the sea; though wave is not the same 
as sea, in reality it is not distinct from the sea. 

Ranlri's allegation that Hamzah adheres to the thesis of the 
Philosophers that God is Simple Being^ xnay be a reference to 
gamzah's idea of God as the attributeless Absolute Being which 
he calls the Dhat or Huwa .9 1 * However, this idea is, for that 
matter, also that of Ibnu*1-‘ArabI, Jill, and other Sufis. If it 
is true that Ranlrl*s allegation refers to this idea (which is most 
likely the case although he does not mention it), then it is 
false, for the thesis of the Sufis on this point^ - Hamzah 
included - is that God in His essence is unknowable and independent 
of all assertions. The Essence is only known to the divine Essence. 
It is in the sense that the Essence, in its bare abstraction, is 
beyond all knowledge and relations that He is attributeless,^ 


91 For 'every one * ( kullu man ) Hamzah has 1 every thing'. 

92 Wajh is interpreted by gamzah as Dhat . Cf . Ibnu*1-‘Arabl in 
‘Afflfi . pp. 2k, note 1; 55, note if. 

93 Tlbyan . p. 18. For the thesis of the Philosophers that God is 
Simple Being, see Ghazzall's Tahafut al-Falasif ah . translated by 
Sabih Ahmad Kamali, Lahore, 1958, pp.235-3^1. Hereafter cited as 
Tahafut . 

9k Hamzah Fansuri . pp. 125. 

95 See Arberry, A.J., The doctrines of the Sufis . Cambridge, 1935, 

pp. I*f-18. 


96 Hamzah Fan s uri . p. 126. 
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and not that it is impossible for Him to possess attributes since 
they would be an augmentation of His Essence. The argument of 
the Philosophers that God is Simple Being has its basis in their 
arguments against the attributes and the division into genus and 
specific difference.97 The thesis of the Sufis on this point, 
which is also that of gamzah, is not the same as that of the 
Philosophers, for the Sufis do not uphold the denial of attributes. 
For £amzah, as for other Sufis, the attributes of God are eternal 
and never separate fraa His Essence - not because God needs them 
or does things with them, but because they mean the denial of 
their opposites and the assertion that they exist in themselves 
and subsist through Him. To some the attributes are neither God 
nor other than God. To Hamzah the attributes are God - or the 
Essence ( Dhat ) is the attributes (^ ifat ).9^ 

In the following passage Ranirl accuses Hamzah of adhering 
to Qadari views. What is interesting to note in this passage, 
as indeed in some others, is the manner in which he parades the 
'heresies' of the Qadaris before coming to the point: namely 
their belief that the Qur’an is created, in which he also condemns 
Hamzah. In this way it would seem to me that he purposely paints 
the picture of the Qadaris as black as possible as a prelude to 

97 Tahafut . pp. 109-131. 

98 Cf. Jill in Nicholson , pp. 90, 95 note 1. Hamzah Fan ^ uri . 
pp. 127, 196-7. Cf. also al-Ash*arI « pp. 16-17 note 16, and p, 19. 
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associating parazah with this picture - a method which in modern 
times we know so well as the 'smear campaign': 

Shahdan. Lagi pula i'tiqad qawm Qadariyyah. 

Dan katanya bahwa adalah Saga Ta'ala menyuruhkan dan 
memilikkan [or memikulkan?]99 segala pekerjaan 
hamba itu kepada hamba jua. Maka hambalah menjadikan 
segala perbuatan, tetapi dinyatakan Allah akan 
segala hambaNya amr dan nahl. Maka tiada harus 
akan Allah menjadikan segala perbuatan hambaNya 
dengan iradatNya, dan mashiyyatNya, dan qada'Nya, 
dan qadarNya. Maka i*tiqad yang demikian itu 
kufr kerana mereka itu menyabitkan ada_yang 
menjadikan [sesuatu] lain daripada Allah. Dan 
setengah daripada mereka itu i'tiaadnya [me] 
mungkirkanlOO sifat Allah. Maka i*tiqad yang 
demikian itu kufr. Dan setengah daripada mereka 
itu i^tiqadnya bahwa Qur'an itu makhluq. Maka 
i*tiqad yang demikian itu kufr; seperti sabda 
Nabi s.a.w.: " Man qala'l-qur'anu makhluqun fahuwa 
kafirun "101 - ya‘ni "Barangsiapa mengatakan Qur'an 
itu makhluq, maka la itu kafir."_ Demikian lagi 
i'tiqad Hamzah Fan^uri dalam kitab yang bernama 
Asraru*1-*Arifin ; katanya Qur'an yang dibawa 
Jibra'Il itu dapat dikata makhluq.102 

Shahdan . Now the beliefs of the Qadariyyah.103 
They say that God wills and makes as their own [or 


99 

100 


The text looks ambiguous: Memilikkan preferred. 


The text is corrupt. It reads: 




101 Cf. 3a‘du*l-DIn al-Taftazanl on the creed of Najmu'1-Dln 
al-Nasafl, translated with introduction by Elder, E.E., A commentary 
on the^creed of Islam . New York, 1950, p. 62. Hereafter cited as 
Taftazani. 


102 Tibyan . pp. 70-71. 

103 Of. Watt, pp. 32-57, 93-129, and see El article Kadarlya: 
al- AshlarI . pp. 39, 7^-75 • 
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places the burden of] the actions of His creatures. 
Hence the creatures are the doers of all [their] 
actions, although God makes manifest to them the 
•do's’ and 'don'^s*. God in reality then does not, 
by virtue of His will, and His desire, and His 
decision, and His power, create the actions of His 
creatures. Such belief is infidelity, for they 
affirm that there is an 1 other* apart from God 
who creates acts. Some of them refused to believe 
that God has attributes.104 Some of them believe 
that the Qur’an is created.105 Such beliefs are 
a rejection of the truth, for as the Prophet says: 
"Whosoever believes that the Qur’an is created, 
then he is an unbeliever." Such indeed is the 
belief of gamzah Fanguri in the booh entitled 
Asraru *1-* Arifin : he says that the Qur’an which 
is conveyed by Gabriel may be regarded as created.106 

In the same vein he associates gamzah with a sect of the 

J ahmiyyah: 


Kesepuluh qawn Jahmiyyah [itu] Lafjiiyyah 
namanya. Adalah i’tiqad mereka itu dan katanya 
yang melafajikan dan yang dilafa^kan itu sama 
keduanya; ya'nl Qur’an itu kalam Allah, yang 
melafajkan - ertinya kalam yang dibacha itu- 
bukan kalam^Allah. Inilah 1‘tiqad Wujudiyyah 
Hamzah Fansurl. Katanya dalan kitab Asraru’1- 
1 Ariffoi bahwa kalam Allah yang dibawa Jibra’il itu 


104 Cf. Watt , p. 102. 

105 Loc . cit . 

106 Hamzah Fan s uri . p. 133. 

107 For the Jahmiyyah cf. Watt, pp. 99-10^, and see El article 
D.lahm and Djahmlya . 




dapat dikata akan dia makhluq. Maka i‘tiaad_yang 
demikian itu kufr, kerana firman Allah Ta'ala: 
(Inna anzalnahu) Qur’anan ‘Arabiyyan [ghaira] 
dhi ‘lwajinl O# - ya'nl: 'Bahwa* sanya Kami turunkan 
Qur’an" dibawa Jibra’Il dengan bahawa ‘Arab 
bukannya ia makhluq.'109 

The tenth sect of the Jahmiyyah is called the 
Lafjiyyah. They believe and say that the one -who 
pronounces and the thing pronounced are one and 
the same. [By this they mean that] the Qur’an 
is God’s epeech, but the one who pronounces - 
meaning the speech that is read - is not God's 
speech. This is the belief of Hamzah Fansuri's 
[brand of]_Wujudiyyah. He says*In the book 
Asraru’1-‘Arifin that the speech of God conveyed 
by Gabriel may be regarded as a thing created. 

Such a belief is infidelity, for God says: 'We 
have sent down an Arabic Qur’an conveyed by 
Gabriel [and] it is not created.'HO 

But what flamzah actually says on this subject is not really 

similar to what Ranlri reports. 

Adapun madhhab Mu'tazilah dan Rafi$Ll dan 
zindlq, kalam Allah makhluq. Pada hukum 
sharl‘atnya, barang siapa mengatakan kalam Allah 
makhluq, kafir - na*udhu bl’1-Lahi minhu Kalam 
Allah peri Dhat; qadim sama-saiaa dengan sekalian 
yang sedia ketujuh itu. Adapun kalam Allah yang 
dibawa Jibra’Il kepada Nabi Muhammad Rasulu’l-Lah 
yang tersurat pada mas^af dapat dikatakan makhluq, 
kerana £ukumnya sudah'bercherai dengan Dhat pada 
‘ibarat. Adapun kepada £aqlqlnya, wa’l-Lahu 
a‘lam bi ’1- jawab.llJ- 


108 Qur’an 39:28. The words I have put In brackets actually do 
not appear in the Quranic text. The word in square brackets has 
been omitted in Ranlri's text. 

109 Tibyan . pp. 77* 

110 This is Ranlri f s translation and interpretation of the sura 
quoted. 

111 Hamzah Fansurl . pp. 133-13^* 
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Accord ing to the Mu'tazilah and the RafidI and 
the Zindlq, the speech of God is created. According 
to the sharl‘ah, whosoever says that the speech of 
God is created is an unbeliever - may God preserve 
us from such? God's speech is as His Essence; 
eternal, together with the accompanying seven 
[attributes]. As for the speech of God conveyed by 
Gabriel to the Prophet Muhammad the Messenger of God, 
which is written in pages^ it may be said to be 
created for the judgment concerning it is that it 
is already separate - from the point of view of 
expression - from the Essence. However in reality 
only God knows. 

This passage cannot be regarded as an assertion that the Qur'an 
in meaning and conceptual content is created.In two places 
he says that the Qur'an as such is not created. 11 -^ Furthermore 
Ranirl's authority for denouncing Haxnzah as an infidel which he 
bases on the Quranic passages is false, for his translation of 
the text is not correct and his interpretation of it very much 
stretched to suit his purpose. What the text of the verse reads 
is actually: 

Qur'anan ‘ ar ably van ghayra dhl ‘iwa.iln la*allahum 
yattaquna . "" 

An Arabic Qur'an without any crookedness that 
they may guard (against evil). 


112 What ^amzah is saying is in fact what the later Ash'arls, in 
particular al-Maturldi and his school, also maintain, Cf . 
TaftazanI, pp. 61-66. 

113 ffamzah Fansurl . pp. 112, 146. 
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The whole context of the verses in this section of sura thirty-nine 
denotes that the Qur’an is the guiding light, the perfect Book.^^ 
Raniri goes on further to say in his accusation that gamzah adheres 
to the teachings of certain sects of the Jahmiyyah, that: 

Kesem[b]ilan qawm_Jahmiyyah [itu] Zanadiqiyyah 
namanya. Adalah i'tiqad mereka itu dan katanya 
bahwa ‘alam itu qadim dan ma‘dum itu suatu jua; 
dan Allah Ta’ala tiada ma’dun. Maka inilah 
i’tiaad Hamzah Fansuri dan Shamsu’1-Din al- 
Sumatranx dan segaia yang mengikut keduanya. 

Maka i’tiqad yang demikian itu kufr kerana firman 
Allah Ta'ala: ' Wa’l-Lahu khaliqu kulli shay’in 1 - 
ya’ni: 'Allah jua yang menjadikan segaia sesuatu.' 

Shahdan. Adalah segaia Ahlu *l-5unnah wa’l- 
Jama’ah ittifaq roengatakan barangsiapa meng- 
i’tiqadkan bahwa ma’dum itu suatu shay’ maka ia 
itu kafir. Mereka itulah yang bernama As^abu’l- 
Hayula; ertinya, yang mengi’tiqadkan a‘yanu’1- 
thabitah itu ada berwujud.H5 

The ninth sect of the Jahmiyyah is called the 
Zanadiqiyyah. They believe and say that the 
World is eternal and is also non-existent, whilst 
God [Who is also eternal] is not non-existent. 

This is the belief of Hamzah Fansuri and Shamsu’1- 
Din al-Sumatrani and all their disciples. Such 
belief is infidelity, for God says: 'God is the 
Creator of every thing. 1 

Shahdan . All the Ahlu’l-Sunnah wa’l- 
Jama’ah agree in saying that whosoever believes 
that the non-existent is a thing then he is an 
unbeliever. They are those who are called the 
As habu*1-Hayula , meaning those who believe that 
"the fixed essences are existent beings. 

Here we have a glaring example of Raniri*s distortion of gamzah's 

concept of the relationship between God and the Universe, or if 


114 39:22, 23, 27> 28. Nowhere is it said that the Qur’an is 

"not created". 


115 Tibyan . pp. 76-77. 
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not distortion it can only mean his ignorance of the true nature 
of Hamzah 1 s teachings. The belief of the Jahmiyyah to which he 
refers here, that the World is eternal and is also non-existent, 
whilst God is eternal but existent, is also the belief of certain 
Philosophers, Ibn Rushd being one of its famous advocates.But 
in this belief the assertion is that there are two eternal beings - 
God and the Universe. God is eternal, but He is without agent or 
cause; whereas the Universe, being likewise eternal, is with an 
agent and a cause. This is not what Hamzah believes. For Hamzah 
there is only one eternal being. This eternal being he conceives 
now as God, now the Universe. He draws no distinction between the 
contingent and the necessary. To him these distinctions are 
merely mental, not real, for the contingent in reality is the 
necessary coupled with a non-existent or subjective relation. The 
Universe, then, is not created from nothing, for this would mean, 
in a sense, that it has acquired existence. But that Ranirl should 
assert that ^amzah believes the non-existent to be a thing ( shay * ). 
and the fixed essences ( a'yanu’l-thabitah ) to be existent beings 
in the sense the Materialists understand (i.e. as substantial reality) 
is absurd. The term shay* has nowhere been used by Hamzah in this 
connection. As for the a *yanu *l-thabitah . the terms ^amzah uses 
to describe them are: 


116 See Encyclopaedia of Religion and Ethics : edited by J 
Hastings.New York, Scribner, 1955, vol. 2,p. 263. 
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1) Modes of the divine Essence ( shu'un dhatlyyah ) 
as against intelligible being" Twu.1ud Hlmlyyah ); 

2) Formal (s uwari ) as against possessing the 
attributes of revelation (s ifat wahyi ; for 
example, revelation possesses an attribute, 
among others, of being Infallibly effective in 
communicating to Man God's message, whereas the 
World, though considered as God's manifestation, 
is not effective in conveying to Man the Truth 
underlying it - revelation in this sense is an 
active, infallible agent, the World is passive 
and 'awaits' interpretation from Man); 

3) Possible quiddities ( mahiyyat al-mumkinat ) as 
against impossibilities unustafoillat ): ™ 

*f) Creation ( makhluq ) as against the beloved 
( ma ‘ sliuq ); 

5) Mirrors C mir*at ) as against not-beings 
( *adamiyyat ); 

6) The Universe or World ( ‘alam ) as against 
not-being ( *adam ); 

7) The lover ( ‘ashia ) as against creator ( khaliq ); 

8) The known ( ma'lum ) as against the non-existent 
(ma‘dum ); 

9) The poor one ( faqir : i,.e. the passive) vs 
against the lord' ( amir : i.e. the active); 

10) Contingent being ( .ja’izu *l-wu.1ud ) as against 
impossible being ( mumtan'i 1 u f l-wu.1 ud ); 

11) Latent modes of being ( shu 'un thubutl ) as 
against absolute nothingness or pure not-being 
( ‘adam mah fll); 

12) Possible not-being Cadam mumkin ) as against 
static or permanent not-being ( *adam sakin : i.e. 
a kind of receptacle for forms to exist). The 
*adam mumkin has its beginning in the non- 

existent (ma'dum).117 


117 Hamzah Fan s up i , pp. 77-78. 
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It should be clear from these examples that Hamzah does not 
conceive the a*vanu ’l-thabitah in the superficial sense as a 
kind of indestructible stuff known to some philosophers as matter. 
From the philosophical point of view, the most serious charge, 
worthy of further attention, in Ranlrl's points against Hamzah 
is the charge of belief in the eternity of the World, and the 
logical consequence of denying to God His creative will. 

Only on the ground that this charge is true can Ranirl brand 
flamzah as a zindiq , for taking into consideration Ghazzall's points 
in his refutation of the Philosophers, he would have said in this 
case that only the belief in the eternity of the World should 
incur upon its believers the branding of infidelity and punishment 
of death because of its violent opposition to Islam.In this 
chapter I have attempted to expose the true nature of Ranlri's 
criticisms of pamzah's teachings and his method of attack, and I 
have stated that, on the basis of these findings, they are based 
upon prejudice crowned with ignorance of the true nature of Hamzah 1 s 
mystical philosophy. 

In the next two chapters, I shall attempt to explain ^amzah's 
concept of creation and iradah respectively in connection with his 
alleged belief in the eternity of the World and the denial of God's 
creative will. It must be pointed out that from the various 
quotations from Hamzah which I have given in this chapter, ideas 

118 Tahafut, p. 2^9. 
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about Hamzah's concept of creation and God's creative will can 
be formed, as some of the passages quoted touch upon this very 
problem both implicitly and explicitly. But before we go on to 
this, I would like to return to Ranlrl's point about Hamzah's 
'materialistic pantheism.' The fundamental issue which lies at 
the bottom of Ranlrl's distortion or misconception is the question 
of the definition of Being. Let us examine what each of them has 
to say about this. 

According to Ranlrl: 

Wujud itu iaitu dhat - ya'nl keadaan sesuatu 
shay * . Malta dhat itu ada kalanya kelihatan dengan 
mata kepala seperti # alam, dan ada kalanya tiada 
kelihatan dengan mata kepala, tetapi menyabitkan 
dia *aql dan shara', atau kashf dan dhawq. Ia 
itulah wujud Allah.119 

Being is essence ( dhat ), or the constituent 
determinant of a thing [i.e. quiddity]. This 
essence is at times perceptible to the eyes in 
the form of the external World or Universe, and 
at times not perceptible to the eyes, although 
it is established by the intellect ( *aql ) and by 
religion ( shara' ). or through mystical revelation 
or insight '( kashf j and direct experience ( dhawq ). 

This [essence] is the Being of God. 

Ranlrl endorses his agreement with the Mutakallimin's categorization 

of being into two classes: Necessary Being and Contingent Being, or 

Real Being and Non-Being.^- 20 But he does not appear to accept the 

Mutakallimin's concept in toto, for he goes on to give a definition 

of his own concept of being thus; 


119 ffu jj a h , p. 3 

120 Ibid., p. 
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Kata Mutakallimln wujud itu dua perkara; pertama 
wujud Allah, kedua wujud ‘alam. Maka wujud Allah_ 
itu wajibu'l-wujud lagi_qa , im sendirinya, dan wujud 
‘alam itu mumkinu J 1-wujud - ya'nl: dijadikan Haqq 
Ta'ala daripada *adam kepada wujud khariji ; lagi 
ia qa*im dengan Haqq Ta*ala. Maka jadilah haqlqat 
keduanya berlain-lainan; ya 4 ni keadaan keduanya itu 
berlain-lainan kerana Haqq Ta'ala itu qadlm lagi 
menjadikan, dan *alam itu mufrdath lagi dijadikan. 

Maka nyatalah pada ig^ilah mereka itu bahwa wujud 
itu dua perkara; suatu wu jud haalql ; kedua wujud 
majazl, Maka wujud majazi itu milik bagi 
wujud haqlql .121 

According to the Mutakallimln, there are two 
categories of being; firstly the Being of God, and 
secondly the being of the Universe or World. God's 
Being is Necessary Being and is self-existent, and 
the being of the World is Possible Being; that is, 
it is created and externalized by God from not- 
being [or nothingness] (Jadam). Furthermore it is 
dependent for its existence upon God. Thus the 
two [beings] are in reality not identical; this is 
so because the Being of God endures from and to 
all eternity and is the principle of creation, where¬ 
as the being of the Universe is ever new and is 
created. From their [i.e. the Mutakallimln] 
definition it is clear that being is two; the one 
Real Being, and the other Metaphorical Being. 
Metaphorical Being belongs to Real Being. 


Adapun pada istilah kami bahwa wujud itu esa 
jua; iaitulah dhat Allah Ta*ala. Dan *alam itu 
tiada berwujud dan tiada layak dinamai akan dla 
dengan nama wujud kerana ia ‘adamu'l-mah ft. Maka 
apabila adalah. *alam itu *adamu*1-mah d dan wujud 
Jjaqq Ta*ala itu wujudu f l-mah fl. maka manatah jadi 
sewujud ‘adamu*1-mah g dengan wujudu*l-mah fl? 

Hanya sanya adalah 2alam itu ma zhar dan gill; 
milik bagi^paqq Ta‘ala - ya 4 n7tempat nyata 
paqq Ta'ala dan bayang-bayang seperti upama 
rupa yang kelihatan dalam chermin bidal tamthll. 
gaqq Ta‘ala itu upama yang mmilik chermin dan 


121 Ibid ., p. 3 
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‘alam itu upama rupa ^ang kelihatan dalamnya. 

Maka wujud flaqq Ta'ala dengan ‘alam berlainan 
pun tiada dan bersuatu pun tiada, kerana ber- 
lainannya dan bersuatu itu menghendaki dua 
wujud mustagil sendirinya. Maka apabila adalah 
wujud Allah ;jua yang esa, dan *alam itu tiada 
berwujud, maka tiadalah jadi berlain-lainan. 

Daripada kerana inilah kami kata wujud Allah 
dengan ‘alam esa. Jikalau ada ‘alam itu mawjud 
kelihatan sekalipun tetapi tiada kebilangan ^ 
wujudnya dari kerana ia tiada berwujud haqiqx. 1 ^ 

According to our definition being is one; 
and that is the Essence of God Most Exalted. 

The Universe is non-existent and is not qualified 
to be considered as a category of being as it is 
Absolute Nothingness or Pure Not-Being ( ‘adamu*1- 
mahd). Thus when the Universe is *adamu*l-mah d« 
and* the Being of God is Absolute Being C wu.ludu^l- 
mahd), whence this identity of ‘adamu *l-mah d and 
wu.ludu’l-mah d? In truth the Universe is Appearance; 
depending for its existence upon the Being of God. 

It is the theatre of manifestation of the One Real 
Being - the image reflected In the allegorical 
mirror: God's Being is likened to the looker into 
the glass, the World is like the form reflected 
therein. Thus God's Being and the Universe are 
neither the same nor different, for its identity or 
non-identity would require two entities existing 
per se . So when it is only the Being of God that 
is existent, and the Universe is non-existent, there 
is then no possibility for comparison. That is why 
we say that the Being of God and the Universe is 
one. Even though to outward perception the Universe 
exists, existence cannot be attributed to it for in 
itself it does not possess real being. 

Ranlrl concludes that the £>ufls' concept of being and that of the 

Mutakallimin are in reality identical.This means that since 

he has already endorsed the Mutakallimin 1 s concept, he is equally 

endorsing the Sufis' concept which he defines thus: 


122 Loc. cit. 

123 Ibid ., pp. 6-7. 
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Ad apun pendapat Ahlu'l-SufI itu pun dengan 
dalll ‘aql dan naql jua, lagi ditambah pula kashf 
dan dhawq. Maka ditilik mereka itu dengan mata 
hatinya dan dirasanya dengan perasaann^a bahwa 
wujud itu esa jua - iaitulah wujud Allah yang 
tiada kelihatan dengan mata kepada dalam Daru’l- 
Dunya ini; dan yang kelihatan dengan mata kepala 
itu iaitu ‘alam yang tiada berwujud seperti wujud 
Allah. Maka wujud Allah itu wujud haqial lagi 
mutlaq, dan wujud ‘alam itu wujud majazl lagi 
muqayyad - zill - dan milik bagi wujud Allah. 

Maka akan zill itu tiada dapat' dikata akan dia 
wujud, dan tiada dapat dikata akan dia ‘adam 
mutlaq; dari kerana jika dikata akan dia wujud, 
nischaya sekutulah ia dengan wujud Allah; dan jika 
dikata akan dia ‘adam mu£laq, maka ‘adam itu tiada 
ada sesuatu shay 1 jua pun, dan ‘alam itu ada ia 
kelihatan. Maka nyatalah ‘alam itu mazhar_wujud 
Haqq Ta‘ala. Maka nisbah antara wujud Allah 
dan ‘alam itu bersuatu pun tiada dan berlainan 
pun tiada kerana ‘alam itu majhar dan railik bagi 
Haqq Ta‘ala.124 

The Sufis too base their view upon the 
rational faculties and Tradition, but they add 
to this also mystical revelation or insight (kashf), 
and direct experience ( dhawq ). They see with the 
eyes of the internal perception and experience the 
existence of only One Real Being - and that is 
Allah - Who is imperceptible to the eyes in this 
World, for that which is perceptible [to the eyes] 
does not possess real being as does Allah. God's 
Being is Real Being and Absolute, and the being of 
the Universe is metaphorical and [a thing] determined; 
it is the shadow of God's Being. Of this shadow 
existence cannot be predicated; nor can absoluteness 
be attributed to this nothingness, for if it exists, 
then it would mean that the Universe is identical 
with God; and if its nothingness were absolute then 
it would mean that the Universe is nothing whatsoever. 
Yet the Universe is perceptible; so it is clear that 
the Universe is a manifestation of the Being of the 
Truth Most Exalted. The relationship between God 
and the Universe then is neither that of identity 
nor that of non-identity, for the Universe is a 
manifestation of, and belongs to God. 


12b Ibid ., p. 6. 
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Having seen Raniri*s version of the Mutakallimln*s and Sufis* 
concepts of being, and taking note that he endorses both, it is 
most inconsistent for him, in his own concept of being to assert 
that the Universe cannot be "considered as a category of being" 
on the grounds that it is "Absolute Nothingness 11 or "Pure Not- 
Being," for such a concept of Universe is held neither by the 
Mutakallimln nor by the £ufis. The mumkinu ’l-wu.iud of the 
Mutakallimln is not equivalent to the *adamu ’l-maft ji of Raniri, 
for by this they mean a being which is logically possible; and for 
them everything is logically possible except the logically 
impossible. The term is regarded as synonymous with .1a*izu*l-wujud 
(Contingent Being). Raniri*s meaning of the term ‘adamu’l-mah fl 
comes under the category of impossible being - that is a being 
that has no existence in any category of being. Raniri therefore 
contradicts himself when he says that the World, already defined 
by him as "Pure Not-Being" is also the "theatre of manifestation 
of the One Real Being." He does not seem to be aware of this 
contradiction. As for the Sufis* concept of the World, Raniri 
himself says that they do not conceive the World to be Pure 
Not-Being ( ‘adam mu fr laq = 'adamu *l-mafr ft): it is not absolute 
nothingness as Raniri believes, for if its nothingness were 
absolute, then it would not exist at all for God to manifest 
Himself. Furthermore, Raniri says that the being of the World is 
neither identical nor non-identical with that of God. This implies 
that the World somehow exists and is not entirely Pure Not-Being, 



- 65 “ 


for if it does not exist (being Pure Hot-Being) then even the 
allusion to its being neither identical nor non-identical with 
God is inapplicable. Thus in spite of his emphasis on absolute 
negation of comparison between God and the World, Ranlri in fact 
makes the comparison. 

In the case of Hamzah the question of comparison does not 
arise for he draws no distinction between the contingent and the 
necessary. Ranlri, on the other hand, makes a real distinction 
between God's Being and that of the World, whereas for pamzah 
the distinction which Ranlri considers real is merely mental; the 
being of the World is imaginary ( wahml ): it is in reality God's 
Being plus a non-existent subjective relation. In this sense 
Jamzah's is a truer interpretation of the Sufi concept of the 
World. Thus he says; 

Dhat_Allah dengan wujud Allah esa ^tukumnya; 
wujud Allah dengan wujud ‘alam esa; wujud ‘alam 
dengan ‘alam esa hukumnya: seperti ohahayanya,125 
namanya jua lain, pada ^aqlqatnya tiada lain, 

Pada penglihat mata esa, pada penglihat hati pun 
esa. Wujud ‘alam pun demikian lagi dengan wujud 
Allah; esa; kerana ‘alam tiada berwujud sendirinya. 
Sungguh pun pada gahirnya dia berwujud, tetapi 
wahml jua, bukan wujud £iaqlql; seperti bayang- 
bayang dalam chermin, rupanya ada £aqlqatnya tiada.126 

The Essence of God and His Being Is one; His 
Being and the Being of the Universe is one; the being 


125 The pronominal n^a refers to the sun. See below pp. 67-68. 

126 Hamzah Fan s url . p. 128. 
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of the Universe and the Universe is one; the like 
of which is, as it were, its [i.e. the sun's] 
light; different only in name but not in truth. 

To external perception it is one; to the eye of 
the internal perception it is also one. So is 
the being of the Universe in relation to God's 
Being - it is one; for the Universe considered 
independently does not exist. Although outwardly 
it exists it is [nothing] but Appearance and not 
Reality; like the image [reflected] in the 
mirror, though possessing form, does not possess 
real being. 

A comparison of Hamzah's definition of being with that of Ranlrl 
reveals that there is no real distinction between the real content 
of what they conceive as being. Differences between what they 
say are those of expression. Hamzah as a §>ufl begins his defini¬ 
tion or conceives being from the point of view of the Absolute, 
whereas Ranlrl, whom I consider not as a Sufi but as a representa¬ 
tive of religious officialdom, begins his definition from the 
relative point of view. The conclusion arrived at by both is 
identicalj that there is only One Real Being. However, Ranlrl 
seems to have interpreted Jfemzah's conception of the relationship 
between God and the Universe as one which resembles that of the 
heretical Wujudiyyah which he explains thus: 

Kata Wujudiyyah yang mulhid bahwa wujud itu 
esa; iaitulah wujud Allah. Maka wujud Allah yang 
Esa itu tiada ada ia mawjud mustaqil sendirinya 
yang dapat dibezakan melainkan dalam kandungan 
sekalian makhluqat jua. Maka adalah makhluqat itu 
wujud Allah, dan wujud Allah itu wujud makhluqat. 

Maka ‘alam itu Allah dan Allah itu ‘alam. Bahwa 
sanya adalah mereka itu menyabitkan wujud Allah 
yang Esa itu dalam segala makhluqat, serta katanya 
tiada mawjud hanya Allah.127 


127 Hujjah . pp. 9-10 
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According to the heretical WUjudiyyah, being 
is one; and that is the Being of God. This 
Absolute Being of God does not exist by Itself 
by which It can be distinguished save in relation 
to the creatures. Hence the creatures are God's 
Being and the Being of God is the being of the 
creatures. The World is then God, and God is 
the World. In this way they affirm [as Inseparable] 
God's Absolute Being with the being of the creatures, 
and they say that nothing exists but God. 

But what Hamzah means when he says that "the Essence of God and 

His Being is one; His Being and the being of the Universe is 

one; ..." is not that there are two entities existing per se 

identified as one as Ranirl believes. In gamzah's definition, 

apart from God's Being which is also that of His Essence, all 

other similar terms such as the 'being' of the Universe, and so 

forth, are to be taken in the metaphorical sense. Ilamzah himself 

gives us his explanation on this points 

Adapun kepada ‘Ulama’ sharl'at Dhat Allah 
dengan wujud Allah dua Ijukumnya; wujud ‘ilmu dengan 
‘alim dua ^ukuranya; wujud ‘alam dengan ‘alam dua 
hukumnya; wujud 4 alam lain, wujud Allah lain. 

Adapun wujud Allah dengan Dhat Allah mithl mat a- 
hari dengan chahayanya; sungguh pun esa, pada 
penglihat mata dan penglihat hati, dua £ukumnya: 
matahari lain A chahayanya lain. 

Adagun ‘alam, maka dikatakan wujudnya lain 
kerana ‘alam seperti bulan beroleh chahaya dari¬ 
pada jnatahari. Sebab inilah maka dikatakan ‘Blama*: 
"Wujud ‘alam lain daripada wu^ud Allah. Wujud 
Allah dengan Dhat Allah lain." 

Maka kata Ahlu'l-Suluk: "Jika demikian, 

Allah Ta‘ala diluar ‘alam atau dalam ‘alam dapat 
dikata; atau hampir kepada ‘alam atau jauh daripada 
‘alam dapat dikata." Pada kami, Dhat Allah dengan 
wujud Allah esa £ukuranya; wujud Allah dengan wujud 
‘alam esa ... 

Adapun ittifaq ‘Ulama* dengan Ahlu*l-Suluk 
pada Dhat semata. Sungguh pun Dhat dapat di‘ibaratkan, 
tetapi tiada lulus pada ‘Ibarat kerana tiada diatas 
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akan Dia, tiada dibawah akan Dia, tiada dahulu akan 
Dia, tiada kemudian akan Dia, tiada kanan akan Dia, 
tiada klri akan Dia, tiada jauh akan Dia, tiada hampir 
akan Dia, tiada diluar akan Dia, tiada dalara akan 
Dia, tiada bercherai akan Dia, tiada bertemu akan 
Dia; tiada dengan betapanya, dan tiada dimana, 
dan tiada kemana, dan tiada sekarang, dan tiada 
sekajap mata, dan tiada ketika, dan tiada masa; 
tiada la jadi, dan tiada la menjadi; tiada la 
tempat, dan tiada la bertempat, seperti sabda 
Rasulirl-Lah: " Kana'l-Lahu wa la shay*a ma'ahu " - 
ya*nl: "Dahulu Allah, tiada_suatu sertaNya pun." 

Kata Shaykh Junayd al-Baghdadi (rajpnatu’l-Lahi 
‘alayhi): "Al-ana kama kana " - ^a‘niSekarang 
pun seperti dahulu juga." Firman Allah Ta'ala: 

1 Subfrana* 1- Lahi *amma ya s ifuna * - ya‘nl: 

'Mahasuchi AllahJ tiada dapat diperikan’; lagi 
firman Allah Ta’ala: ' Laisa kamithlihi shay *un ' - 
ya’ni [taf^irnya]: ’Tiada suatu pun barang yang 
kita bicharakan dengan hati kita, atau dengan 
ma'rifat kita, sama-sama. Ma‘rifat itu bukan 
Dhat; keadaan Dhat dengan periKya ^ua. Sebab 
inilah maka kata Ahlu'l-Suluk: "Dhat dengan 
keadaanNya esa." Tetapi yang kunhinya, Dhat itu 
tiada siapa datang kesana. Jangankan ‘awamm, 

Wall dan Kabi dan Mala’ikatu’l-Muqarrabln pun 
tiada datang kesana.128 

According to the ‘Ulama* of the Prescribed 
Law, the judgment concerning the Essence of God and 
His Being is that they are two; [similarly,] the 
being of knowledge and knower are two; the being of 
the Universe and the Universe are two; the being 
of the Universe is different fran the Being of God. 

The Essence of God and His Being is like the sun 
and its light; although they are one, yet to external 
and internal perception the judgment is that they 
are two: the sun is different from its light. 

As to the Universe, the reason why it is said 
that its being is different [from that of God], 
is because the Universe is like the moon deriving 
its light from the sun. This is the reason why the 
‘Ulama* say: "The being of the Universe is different 
from the Being of God. God’s Being and His Essence 
are different." 


128 Hamzah Fan s url . pp. 127-129. 
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The Itinerants say: "If this is the case, 
then God can be referred to as being 'outside' 
or 'in' [the Universe]; or 'near' the Universe 
or 'far* from it." To us, the Essence of God 
and His Being is one; His Being and the being 
of the Universe is one ...129 

In reality the ‘Ulama* and the Itinerants are 
in complete agreement with respect to the Essence. 
Although the Essence can be expressed in words in 
reality expression falls short of the truth, for 
It is not 'above', It is not 'below', It is not 
'before', It is not 'after', It is not to 'the 
right', It is not to 'the left', It Is not 'far', 

It is not 'near*, It is not 'outside*. It is not 'in', 
It is not 'separate', It is not 'joining': [It is] 
without 'how' or 'what', without 'where' [I.e. being 
at a place], without 'where' [i.,e. being to a place], 
without 'now', without a 'twinkling of an eye* 
without 'instant', without 'time'; It does not 
'become*, nor is It 'becoming'; It is not a 'place' 
nor has It a 'place*, as the Messenger of God says: 
"There 'was' only God, no thing ['was'] with Him." 
Shaykh Junayd al-Baghdadi (God's mercy be upon 
him.') says: "It is now as it was then." God says: 
'Glory be to Godi Who cannot be described'; and 
God says further: 'There is no‘ thing like unto Him' 

[the interpretation of] which means: not one single 
thing which we discuss with our hearts and with 
our knowledge attains to knowledge of Him. Our 
knowledge Is not [of] the Essence; [it is of] the 
existence of the Essence and Its modes. This is 
why the Itinerants say: "The Essence and Its 
existence is one,130 but in reality none may reach 
the Essence. Let alone the general masses [of the 
Faithful], even the Saints, Prophets, and Archangels 
may not reach It. 

The cardinal point about the distinction between the heretical 

and the true Wujudiyyah is, as Ranlrl rightly explains, that with 


129 See above pp. 65-66. 

130 Cf. Ibnu'1-‘Arab! in ‘Afflfj . pp. 1-9. 
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the former, though they too assert that there is only one 
being which is the Being of God, "this Absolute Being of God does 
not exist by Itself by which It can be distinguished save in 
relation to the creatures. ,f What £Iarazah says in the passage 
quoted is self-evident in denouncing such a belief. Hamzah 
clearly says that God is self-subsistent; that He is logically 
prior to all other beings, which means that His existence is not 
determined by His relation to the creatures. 

Another important point in connection with this problem is 
the identification of essence and existence as one and the same 
thing. Ranlrl says: 

Maka nyatalah pada istilah Ahlu*l-gufl bahwa 
wujud dan haqlqat itu esa jua pada ma'nanya; 
iaitulah Dhat liaqq Ta'ala. Maka murad daripada 
^aqlqat pada istilah Ahlu’l-SufI itu iaitu: 

Al-haqiqatu ma bihi*l-shay J u*huwa huwa . Ertinya: 

Yang haqiaat itu suatushay* yang dengan dia 
[jadij shay* itu - ia ia (ya*ni barang suatu shay’ 
yang jadi ia daripada suatu shay*. Maka suatu shay* 
itu haqlqat - upama h.aqlqat periuk Itu kisaranl31 
dan paqlqat perahu_itu tukang. Dan murad qlaripada 
haqlqat pada igjilah Manjiqiyyln itu iaitu: 

Al-haqiqatu ma yakunu’I-shav’u bihi ka’l-ftayawani*1- 
na ft iqi bi’l-nisbati ila’l-insani . Ertinva: Yang 
£aqiqat itu barang sesuatu shay 1 yang dengan dia 
ia,_seperti £ayawan natiq dengan nisbah kepada 
insan (ya*ni £aqlqat insan itu hidup yang 
berkata-kata). Maka nyatalah pada istilah 
Man^iqiyyln £aqlqat_sesuatu shay 1 itu diri sesuatu 
shay *. Maka ikhtilaf ikhtiyar Mutakallimln dan 
Ahlu ’l-SufI pada menyabitkan wujud Allah dengan 
wujud ‘alam itu ikhtilaf lafjl jua, bukan 


131 See below p. 155. 
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ma‘nawl; seperti kata orang 'lima belas' dengan 
'tengah dua puluh'. Maka pada ma'nanya sama jua, 
dan pada lafagnya berlain-lain.an.132 

It is clear that according to the definition 
of the Sufis existence and real essence are, 
in point of meaning, one and the same; and that 
is the Essence of God. The meaning of the Sufis’ 
definition of the real essence [of a thing] is that: 
'Essence is what makes a tiling what it is' - that 
is - the tiling from which a thing becomes; and 
this 'thing' [or essence] is reality. As for 
example, the reality [or essence] of the pot is the 
wheel,lj3 and the reality [or essence] of the boat 
is its maker. According to the definition of the 
Logicians: 'Essence is what makes a thing what 
it is as rationality is to man' - that is - the 
essence of man is his rationality. It is evident 
that the meaning of the Logicians' definition [of 
the term essence] is quiddity. The differences 
between the endeavours of the Mutakallimln and the 
£ufls in their affirmation of God's Being and that 
of the Universe, are differences in expression, 
not in meaning; as people say 'fifteen' and 'twenty 
minus five'. The meaning is identical although 
the expression is not. 

All that which Ranlrl says here is confused and his conclusion is 
false. In the first instance Ranlrl makes an effort to reconcile 
the Mutakallimln*s definition of essence with that of the Sufis 
by incorporating both, the premises of the former and the conclu¬ 
sion of the latter, into an amalgam. The Mutakallimln would in 
fact define essence thus: 

The real essence C al-haaiaatu ) of a thing and 
its quiddity ( al-mahiyyatu ) are that which 
constitutes the identity of a thing ( ma bihi*1- 
shay*u huwa huwa ), as is exemplified by the 
application of the term "rational (na|:iq) animal" 


132 H u,1.1 ah , pp. 6-7. 

133 I would have thought, in order to be consistent, that the 
reality of the pot should be the potter, not the wheel! 
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to man In contrast to the application of the terms 
"laughing animal" and "writing animal"; in which 
case it is possible to conceive of man as not 
being described by the terms "laughing" and 
"writing", inasmuch as they [laughing and writing] 
are accidents. And it may be said further that 
that which constitutes the identity of a thing Is, 
with respect to its being verified as having external 
reality, a real essence; and with respect to Its 
being individualized, it is a certain particular 
thing ( huwiyyah ), but without respect to either of 
these it is a quiddity. 13 1 * 

From this it is clear that according to the Mutakallimln 1 s point 
of view the real essence of the pot is not the potter, nor that 
of the boat the maker; but that the real essence of the pot Is 
the clay which is ultimately reducible to particles which cannot 
be further divided, and the real essence of the boat is the 
combination of wood and iron and so forth, all of which is also 
ultimately reducible to their respective atoms. The Mutakallimln - 
the later Ash'arls - conceive the Universe to be a series of 
accidents created by God, but their theory of the Universe Itself 
is atomistic, as the following passage shows: 

According to the Ash'arite school of thinkers, 
then, the world is compounded of what they call 
.1 awahlr - infinitely small parts or atoms which 
cannot be further divided. Since the creative 
activity of God is ceaseless the number of the 
atoms cannot be finite. Fresh atoms are coming 
into being every moment, and the universe is 
therefore constantly growing. As the Qur'an says: 

"God adds to His creation what He wills." The 
essence of the atom is independent of its existence. 

This means that existence is a quality imposed upon 
the atom by God. Before receiving this quality the 
atom lies dormant, as it were, in the creative energy 


13^ Taftazani , p. 11. It is interesting to note that Ranlrl has 
translated this work into Malay under the title of Durrat al-Fara’id 
bi Sharfi al-'Aqa'id ! Cf. WInstedt, R.O., A history of classical 
Malay literature . JMBRAS, vol. 31, pt. 3, June 195o, p. 120. 
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of God, and its existence means nothing more than 
Divine energy become visible. The atom in its 
essence therefore has no magnitude; it has its 
position which does not involve space. It is by 
their aggregation that atoms become extended and 
generate space.135 

It is clear here that the Mutakallimln assert that the atom in 
its essential nature is independent of its existence, although it 
will remain as such only as long as the accidents occur. If God 
ceases to create the accidents, the atoms will cease to exist as 
such. From this two propositions arise: firstly, as a result of 
the accidents which are perpetually changed and renewed, nothing 
has a stable nature; secondly, atoms exist independently in order 
that the accidents may act upon them. The Sufis wholeheartedly 
accepted the first proposition, but they violently disagreed, on 
the other hand, with the Mutakallimln 1 s assertion that numerous 
substances - atoms exist independently upon which the accidents 
depend. The Mutakallimln have defined an accident as a being 
which is not independent and self-existent, but depends for its 
existence an other accidents, or on essence or substance. The 
Sufis, however, believe that the Mutakallimin's theory of accidents 
is contradictory, for while asserting that accidents depend upon 
the atoms in order to occur, they have failed, according to the 
Sufis, to see that the atoms, which they have put into the category 
of essence, will cease to exist if the accidents cease to exist. 

135 Iqbal, M., Six lectures on the reconstruction of_reljgious 
thought in Islam . Lahore. 1930.' p. 95. Cf. also Taftazani . p. xxv. 



Thus both are in reality interdependent, and since the atoms 
themselves are continuously prevailed upon by the accidents, it 
can be said that there never was a time when the atoms are free of 
accidents. Fran the point of view of the Sufis, nothing exists 
per se, other than the One Real Being, underlying all existence. 
According to JamI, the accidents do not pertain to the atoms, but 
to a "single substance" - the Reality upon which depends all 
existence and which is the cause of all existence: 

They [i.e. the Mutakallimln] have not grasped 
the fact that the universe, together with all its 
parts, is nothing but a number of accidents, ever 
changing and being renewed at every breath, and 
linked together in a single substance, and at each 
instant disappearing and being replaced by a 
similar set. In consequence of this rapid 
succession, the spectator is deceived into the 
belief that the universe is a permanent existence. 

The Ash‘arls themselves declare this when expounding 
the succession of accidents in their substances as 
involving continuous substitution of accidents, 
in such wise that the substances are never left 
wholly void of accidents similar to those which 
have preceded them.136 

The "single substance" Jam! speaks of is God Who reveals Himself, 
but never during two consecutive moments, in the myriad forms of 
the various grades of being making them manifest to the senses. 

The Truth ( al-ffaqq ), or God, is not to be identified with these 
variegated forms of phenomena that make up the universe of change. 


136 Lavra* ih fl bay an ma‘anl ‘urfaniyyah : translated by S.H. 

Whinefield and M.M. Qazvini, London, Royal Asiatic Society, 1928, 
p. 30. Hereafter cited as Lawa*lh . Cf. Ibnu*1-‘Arab! in 
Nicholson , p. 154. 
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It is that all-pervasive, all-persistent essence of these myriad 
grades of being. Here then we come to the Sufis 1 definition of 
essence. Jam! says: 

When one defines man as a "rational animal"; 
and animal as a "growing and sentient body, possessed 
of the faculty of voluntary movement”; and body as 
"a substance possessing three dimensions"; and 
substance as an "entity which exists per se and is 
not inherent in any other subject"; and entity as 
"an essence possessed of reality and necessary 
being" - all the terms used in this definition 
come under the category of "accidents", except this 
vague essence which is discerned behind these 
terms. For "rational" signifies an essence endued 
with reason; "that which is growing" signifies an 
essence endued with the faculty of growth;" 
and so on.137 

JamI goes on to affirm that this vague essence is in fact the 
Truth, the Very Being - God. 

To return to Ranlrx, it should be clear by now that his 
assertion that the differences of the Mutakallimln and that of the 
gufls in their affirmation of God's Being and that of the Universe 
are merely those in expression and not in meaning, is false for 
there is a real difference in what they mean and conceive; and this 
real difference has Its roots in their conception of the nature 
of the real essence of things. But Ranlrl ignores - or does he not 
see? - this real distinction between the Mutakallimln's and Sufis' 
point of view, for in spite of this he says: 


137 Lawa'ih . p. 33. 



- 76 - 


Maka berhimpunlah^-38 sekalian Ahlu ’l-Sufl 
dan segala Mutakallimin mengatakan: " Al-^alamu bi 
.iaml‘i a.iza’ihi a‘radun wa'l-raa‘ruflu huwa’l-Laim " - 
ya*ni: "Yang ‘alam dengan segala suku-sukunyaTitu] 
beberapa ‘arad, dan ma‘rud itu iaitu Haqq Ta‘ala. M 
Maka murad daripada ‘arad itu pada istila£ mereka 
itu: n Al-‘aradu la yabqa*zainanayni M 13V - ya*nl: 
"Yang ‘arad itu tiada ia kekal pada duajnasa." 

Dan murad daripada ma‘rud itu iaitu wujud Allah 
yang azali lagi abadl. Ialah yang qa'im sendiriNya 
dan Ialah yang mengqiyamkanl 1 ^) bagi lainnya. Maka 
tiadalali dinamai akan ‘alam itu dengan nama wujud$ 
hanya sanya adalah dinamai akan dia dengan nama_ 

f alalat dan la shay’, batil dan khayall dan sarabl 
an jilll jua. 

Maka apabila adalah £al ‘alam itu demikian - 
ya‘nl tiadalah kebilangan keadaannya itu jikalau 
kelihatan pada penglihat mata sekalipun - maka 
tiadalah menduai wujud Haqq Ta‘ala. Sebab^inilah 
kata mereka itu bahwa Haqq Ta‘ala dengan ‘alam itu 
esa. Bukan maqgud mereka itu bahwa ‘alaml^l dengan 
Haqq Ta‘ala sewujud dan bersuatu. Kerana itulah 
kata mereka itu bahwa Haqq Ta‘ala dengan ‘alam 
berlainan pun tiada dan bersuatu pun tiada, kerana 
berlainannya dan bersuatunya itu menghendaki dua 
wu.lud. Hanya sanya adalah ia milik bagi Haqq 
Ta 4 ala. 1^-2 

All the Sufis and the Mutakallimin are in 
concerted agreement in asserting that: "The world 
together with all its parts is nothing but a series 


138 See below p. 170. 

139 Ranirl 1 s note on the margin says: 

Ya‘nl adalah ‘arad itu berubah-ubah lagi berganti- 
ganti dan hilang. Maka datang yang ganti sebagainya 
pada tiap-tiap nafas dan ketika. 

140 See below p. 171. 

llfl Ranlrl' s note on the margin says: 

Ya‘nl sebab dinamai akan ‘alam itu la shay* kerana ia 
tiada shay* haalql pada tiap-tiap nafsu*l-amr dirinya, 
tetapi adalah shay* pada pihak dijadikan Allah akan dia. 

l*+2 ffu.ljah . pp. 21-22. 
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of accidents; and that of which they are accidents is 
God." The meaning of ‘accident’ in their terminology 
is: "An accident [is a thing that] does not endure 
two instants of time."1^3 The meaning of 'that upon 
which the accidents depend' is God's Being, Eternal, 
Beginningless. He is the self-subsistent One, and 
He is the One Who gives subsistence to others. 

Hence the World is not fit to be categorized as 
•being' - it is called 'darkness', 'not-being', 

'false 1 ,'imagination' and 'mirage'; it is nothing but 
a shadow. 

When that the World is such - that is, its 
existence cannot be categorized as 'being' even 
though it is perceptible - it cannot then be an 
other existent apart from God the Exalted. This is 
the reason why they say that God and the Universe is 
one. They do not intend it to mean that the Worldl^ 
and God are one being and identical. This is why 
they say that God and the Universe are neither the 
same nor different, for their identity and non-identity 
would require two entities existing per se . It 
[l.e. the Universe] belongs to God. 

From all this (i) one cannot help but come to the conclusion 
that Ranlrl is in fact saying the same thing as what ^arazah has 
more clearly said. It has revealed to us a Ranlrl who is in that 
impossible situation of wanting to be both a Mutakallim and a 
£ufl and who, deceiving himself into the belief that he has 
reconciled the two, actually pays his respects to and shows due 
reverence for the latter. 


1^3 Ranirl's note: The accidents change, come in succession, 

and disappear. Others like them come and 
replace them at each breath and instant. 

Cf. Lawa’ih . p. 30. 

lM+ Ranirl's note: The reason why the World is not-being 

[or not-thing] is because it never becomes 
a real thing at each breath of its appearance, 
but it is a thing insofar only as God creates 
it. 
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Hamzah Fansurl was a wandering mystic learned in the doctrines 

of the Sufis. He had travelled in the Middle East and in the 

Indonesian Archipelago. He visited Siam, Malaya, and Java. He 

had journeyed far and wide, he tells us, in quest of God whom he 

finally discovered within his self: 

JIamzah Fansurl didalam Makkah 
Menchari Tuhan di Baytu*1-Ka*bah 
Di Barus ke Kudus terlalu payah 
Akhirnya dapat didalam rumah,l45 

Hamzah Fansurl in Makkah once stays 
Searching the Ka'bah for God he dismays 
from Barus to Kudus weary his gaze 
At last in his house he finds that He stays. 

He spoke and wrote fluently Malay, and apparently Arabic and 

Persian, and perhaps certain other languages of the Indonesian 

Archipelago. From one of his stanzas he tells us that he belonged 

to the Qadiriyyah Order: 

Hamzah nin asalnya Fansurl 
Kendapat wujud ditanah*Shahar Nawl 
Beroleh khilafat ‘ilmu yang ‘all 
Daripada *Abdu ’1-Qadir Sayyid JilanI.1-46 

I, Hamzah, who am of Fanjur a son 
At Shahar Nawl my being have won 
The knowledge sublime I acquired from one 
Called ‘Abdu , 1-Qadir Sayyid of Jxlan. 

In another he informs us that he was of humble Malay origin: 


lk5 Hamzah Fan s url . p. 45. See also p. 89 
146 Ibid., pp. 107-108. 
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Ham z ah miskin orang ‘uryani 
Seperti Isma*Il menjadi qurbanl 
Bukannya ‘AjarnI lagi ‘ArabI 
Senantiasa wasil dengan Yang BaqI.14-7 

Naked and poor is Hamzah Fansurl 
Alike to an Ishmael a sacrifice he 
Neither of Persia nor of Araby 
Yet he is at one with God constantly. 

Hamzah Fangurfs dates of birth and death are unknown and to my 

knowledge have not yet been established. But it would appear to 

me that he flourished during the period of Sultan *Ala*u*1-Dln 

Ri'ayat Shah who reigned fran 1588 to 1604-. My opinion is based 

upon a short poem by flamzah entitled Ikat-ikatan < ilmu , l-nisa* .1^8 

From this is evident that he was apparently ordered by that Sultan 

to compose the poem - or at least he dedicated the poem to the 

same Sultan: 

Hamba mengikat sha*ir ini 

Dlbawah haclrat raja yang wall ...1^9 

There is no doubt that the "saintly king" referred to in the last 

line quoted was ‘Ala , u*l-Dln Ri'ayat Shah, who was also known as 

Shah ‘Alam^-^ 0 and who in Achehnese tradition was famous under the 

1^7 Ibid ., p. 164. 

l48 For this poem see ibid., pp. 65-70. 

14-9 Ibid., p. 69. 


150 See Hikayat Acheh . p. 169, para . 24-3; also p. 192 



- 81 - 


title Sayyid al-Hukammal ,^51 for immediately following the above 
lines, he says: 

Shah ‘Alam raja yang ‘adil 
Raja qutub yang sempurna kamil 
Wall Allah sempurna wa^il 
Raja ‘arif lagi mukammil.l?2 

But there is still a puzzle, as in the same poem Sultan Iskandar 
Muda, who reigned from 1607 to 1636 , is also mentioned by his title 
Mahkota *Alam. 1 53 This would give the impression that pamzah was 
still alive at least during the early part of Iskandar Muda's reign, 
for the prince could assume the title only when he has attained to 
the Sultanate and not before. Such titles were to be used post¬ 
humously, but it became a tradition for the Sultans to assume their 
respective titles as soon as they were installed as Sultan. However, 
it seems to me that the line of reasoning accepting that Elamzah 
lived in the early part of Iskandar Muda’s reign, by virtue of the 
fact that his posthumous title is mentioned in this poem, is 
untenable. Why would Hamzah insert Iskandar Muda's royal title 
when the poem was written for Shah ‘Alam? Furthermore, Iskandar 
Muda, at the time the poem was composed, could not have been SulJan 
and could therefore not have used the title. There seems to be an 

151 See D.ianadiningrat . p. 213. See also Hikayat Acheh . p. 98 , 
para . 7 ^. 

152 The last word in the stanza is read mukammil to fit into the 
rhyme scheme. The correct form is mukammal '(referring to Sayyid 
al-Mukamrual). See Hamzah Fan s uri . p. 70. 

153 Ibid ., p. 68. 
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anachronism here. My solution to this problem is that the 

reference to Mahkota ‘Alam in the poem could very well be a later 

interpolation, Interpolations of this nature are not unusual in 

Malay works of historical and cultural significance. The Hikayat 

Ra.ia-Raja Pasai and the Se.jarah Melayu have been subject to 

interpolations of this nature. RanTri’s Bustanu*l-Sala j; In (the 

author died in 1666) interpolates mention of ‘Inayat Shah who 

reigned in Acheh from 1678-1688.^-^" Ilamzah's poem in question may 

not be excluded from such a possibility in this respect. But a 

more convincing indication that interpolation might have occurred 

is to study carefully the problematic stanza itself: 

Berkatalah faqlr $a‘If yang budiman, amat 
‘aja’ib maqam [diluar pun; ada ia khabar di 
tanah Jawa, dari Acheh Marhum Mahkota ‘Alam] 
dihimpunkan sekalian sharat dinazarkan 
kepada rasanya yang ni'mat diturunkan ...155 

It can be seen at once that the whole stanza as it appears in the 

form presented is nothing but a jumble of incoherent, meaningless 

phrases having no relation nor relevance, both in thought and form, 

with the preceding and succeeding stanzas, and with the poem as a 

whole. But if the words I have enclosed in square brackets were to 


15V See Winstedt, R.O., A history of classical Malay literature . 
JMBRAS, vol. 31, pt. 3, June 1958, p. 120. 

155 ffamzah Fan ^ uri . p. 68. I have not altered the arrangement of 
the form in which it is presented by Doorenbos. The square brackets 
are mine. The purpose of my inserting the brackets where they are 
now will shortly become clear. 
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be removed, and the arrangement of the form slightly rearranged, 
their meaning, relevance, and relationship with the whole poem 
is established: 

Berkatalah faqir_da‘If yang budiman 
Amat ‘aja’ib maqam dihimpunkan 
Sekalian sharat dinazarkan 
Kepada rasanya yang ni'mat diturunkan. 

In this reading, not only the form but the spirit It conveys runs 

in conformity with the spirit and tone of the whole poem. From 

this analysis it may be concluded that, if my judgment is correct, 

Hamzali Fangurl lived and flourished during the period of Shah ‘Alam. 

Hamzah's writings reveal that he had a masterly grasp of the 

Arabic and Persian languages apart from his own Malay. In them too 

Is betrayed a marked influence of Ibnu*1-‘ArabI from whom he 

undoubtedly derived his inspiration and whom he must have regarded 

as his master. But influence also from Jill is not lacking. He 

must have been well acquainted also, from what is revealed in his 

writings, with the thoughts of Abu Yazld al-Blstaml, Junayd, 

al-gallaj, Ghazzall, RumI, Shamsu Tabriz ‘Iraqi, MaghribI, Jam! and 

others not as famous. One example here will suffice: 

Jika seorang bertanya: "Jikalau 
Dhat Allah kepada semesta sekalian 
lengkap, kepada najis dapatkah dikatakan 
lengkap"? Maka^jawab: "Seperti panas lengkap 
pada sekalian ‘Siam, kepada busuk pun 
lengkap, kepada balk pun lengkap, kepada 
jahat pun lengkap, kepada Ka*bah pun lengkap, 
pada rumah berhala pun lengkap, kepada 
semesta sekalian pun lengkap; kepada najis 
tiada ia akan najis; kepada busuk tiada ia 
akan busuk; kepada baik tiada ia akan baik; 
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kepada jahat tiada la akan jahat; daripada 
Ka‘bah tiada ia beroleh kebajikan; daripada 
rumah berhala tiada ia beroleh kejahatan. 

Selang panas lagi demikian, Istimewa Allah 

Sunhanahu wa Ta‘ala, Suchi daripada 

segala Suchi, dimana la akan naiis dan busuk"? 

Maka pahamkan olehmu kata ini.l?6 

Should someone ask: "If the Essence of Allah 
is all-pervasive and immanent in all things, 
can it be said that It is also immanent in impure 
and foul things"? Then answer: "In the same 
way as the sun’s light Is all-pervasive and 
sheds Itself over the impure and the foul, 
the good and the evil, over the Ka'bah and 
the idol-worshippers' Temple - over everything; 
without Itself being affected by the impurity 
and the foulness, the goodness and evilness 
of the things it pervades; from the Ka‘bah it 
does not gain goodness, from the Temple it 
does not acquire evilness; so it is even 
more with respect to Allah Most Exalted, Who 
is the Purest of the Pure. How can the 
Impure and the foul affect Him"? Comprehend 
this well. 

How can one doubt the origin of the above quoted passage as from 

other than the Lawa'ih ., where Jami says; 

When the sun sheds his light for all to share, 

It shines on foul things equally with fair; 

Fair things do not augment its radiance. 

Nor can foul things its purity impair.1?7 

Since the devastating attack directed against him by Ranirl, 
£amzah has been regarded as a false Sufi - in fact a 'heretic.' 

But was he what Ranirl would have us believe of him? In the preced¬ 
ing chapter, I have attempted to show that Ranirl*s accusations of 


156 Ibid,, pp. 189-190. 

157 See Lawa *ih . p. 22. 
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•heresy' were really not founded upon learned and critical analyses 
of his works; that Raniri really did not represent his thoughts 
faithfully and truly at all. I have also pointed out that the most 
serious charge against him that merits attention is ultimately 
focused upon his alleged belief in the eternity of the world - 
together with the logical consequence of that belief; namely the 
question as to whether God is the Agent and Maker of the World in 
the sense Ghazzali means, J or the World comes into Being by 
virtue of necessity, which would negate the idea that God is its 
Agent and Maker. I propose hereafter in this chapter to give a 
brief summary of the salient features of Hamzah's teachings which 
have a bearing upon the relevant point in question, in this case, 
the relationship between God and the Universe or World. 

According to Harnzah, when the Throne, 1 ^ Heaven and Hell, 
and the entire Universe together with all its parts were yet dormant, 
concealed in non-existence, the Essence dwelt in solitude; without 
names or attributes, signless. This Essence is called Huwa [He], 

158 See Tahafut^ chapters I to III. See also corresponding chapters 
ifr Averroes* Taliafut al-Tahafut (The incoherence of the incoherence); 
translated from the Arabic with introduction and notes by Simon van 
den Bergh, London, 195*1, 2v. Hereafter cited as Tahafut al-Tahafut . 

159 Compare with Ibnu* 1 -‘ArabI's various concepts of this term in 
‘Afflfl , pp. 63 , 66 , 82 . 
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and this is Its highest naine.^ 0 The name Allah which though a 
step lower in grade than Huwa is the all-embracing name; for 
Allah is the name in which all divine names and attributes are 
comprised, in the same manner as Muhammad is the name of a person 
comprising his other names by which he may be called: if he 
possesses knowledge he is called knower; if he writes, he is 
called writer; if he trades, he is called trader - and so on. 


160 Huwa as such corresponds with Jill’s al-‘Ama* . See Nicholson , 
pp. 83 , 9^-95. Al-’Ama* is translated by Nicholson - at least 
once - as the blindness (ibid., p. 9 1 *-), and on three other 
instances as the dark mist ( ibid .^ pp. 83 , 9*f, 97). Johns accepts 
Nicholson’s translation of al-'*Ama > as the blindness and entirely 
excludes the other translation given by Nicholson ( Johns , pp. 16, 
111). Although the dark mist is the more correct of the two 
translations given by Nicholson, yet both he and Johns are mistaken 
in translating the term al- 1 Ama_ as J 1 I 1 uses it as the blindness. 
The reason for this error is that Nicholson and Johns ascribe to 
Jill the use of the term al-*Ama ( \, which means the 

blindness, whereas in fact Jill uses the term al-’Ama* 

( —>')> which means the dark mist, the heavy cloud about to 

burst. (See Jill’s Al-Insanu’l-Kamil . Cairo, Muhammad ‘All 
Subai£, 2 vols. in 1, vol. 1, p. 30; see also Lane, E.W., 

An Arabic-English lexicon . London, Williams & Norgate, 8 pts. & 
supplT in 1863-1^85, p. 2161). For an interpretation of 
al-‘Ama* . see Nicholson , p. 95 and note 1. 
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Thus Allah, Glorious and Exalted, by virtue of His creating, is 
called Creator; of His providing His creatures, is called 
Provider - and so forth. 

How when He exists by Himself as Essence He is Necessary 
Being, for He is self-existent and is the cause of all existence. 
Cause here should not be understood in the Philosopher’s sense of 
the term, rather in al-Ghazzall’s sense of the term - as a cause in 
the special sense - that is that brought about by a willing agent. 
From ^amzah’s point of view, the ‘mama* teach that God’s Being 
(Existence) and His Essence are two different things, just as - 
according to Hamzah - the ‘Ulana’ assert that knowledge and knower 
are not identical. In the like manner, the ‘Ulana* maintain that 
the Being of God and the being of the Universe are non-identical. 
They demonstrate their theory by employing the metaphor of the 
sun and its light, which though to internal and external perception 
are one and the same thing remain nevertheless two different things 
in reality. But ^amzah argues that if this were so, then it could 
be said of God that He is situated in time and space with respect 
to the Universe - which is absurd. We may say that the ‘Ulama* 
regard reality from a relative (i.e. subjective) viewpoint whereas 
the Sufis would conceive reality in the opposite manner - since 
God alone is real, He alone is the only reality. For pamzah the 


161 Hamzah Fansurl, pp. 125-126. Compare with Jill in Nicholson , 
pp. 9%ff. 
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relationship between God and the Universe is mere metaphor; since 
only God exists how can there be a relationship?^ 2 But God is 
not identical with the Universe. We predicate of Him a relative 
transcendence and immanence in respect of the modes of being 
attributed to Him. The Universe is a reflection of the modes of 
His Being. Hence it is said that: 

Barang kita lihat, jahir atau batin, sekaliannya 
lenyap - ombak juga; ya‘nl laut tiada bercherai 
dengan ombaknya, ombak tiada bercherai dengan laut. 
Demikian lagi Allah Subhanahu wa Ta'ala tiada 
bercherai dengan ‘alam.* Tetapi tiada didalam ‘alam 
dan tiada diluar ‘alam, dan tiada diatas 'alam dan 
tiada dibawah _|alam, dan tiada dikanan ‘alam dan 
tiada dikiri ‘alair^ dan tiada dihadapan ‘alam dan 
tiada dibelakang ‘alam, dan tiada bercherai dengan 
‘alam dan tiada_bertemu dengan ‘alam, dan tiada 
hampir kepada ‘alam dan tiada jauh daripada ‘alam.l°3 

That which we perceive, whether manifest or 
hidden, all disappear - they are waves. The sea is 
not separate from the waves and the waves are not 
separate from the sea. Similarly God the Glorious 
and Exalted is not separate from the World. But 
He is neither in the World nor outside it, neither 
above nor below it, neither to the right nor to the 
left of it, neither before nor behind it, neither 
separate from nor joined to it, neither near to nor 
far fran it. 

pamzah maintains that the ‘Ulama^'s endeavour to expound the 
relationship between God and the Universe in the metaphorical terms 
they adopt is fraught with imperfections and may lead to absurd 


162 ffamzah Fan s uri . p. 128 

163 Ibid ., p. 153. 
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conclusions, for analogy cannot reach the Essence. He emphasizes 
that actually the views of the ‘mama* with regard to this problem 
and those of the Itinerants ( Ahlu’l-Suluk ), to which he subscribes, 
are identical, 1 ^ In Itself the Essence is transcendent: 

Adapun Dhat itu, sungguh pun dibawa kepada 
ibarat, kepada kunhinya tiada siapa tahu, kerana 
la tiada dapat di "‘ibaratkan. Sungguh pun Esa, 
tiada dengan e sanya; sungguh pun Tunggal, tiada 
dengan tunggalnya. Barang Slfat, Dhat, Asma* 
kita nisbatkan kepadaNya ‘ibarat juga.165 

The Essence - although It can be described 
by means of verbal expression - in reality is 
unknowable, for It can never bd expressed in 
words. Although It is Absolute, Its absoluteness 
is not related to anything; although It is One and 
Only, Its oneness and singleness are not related 
to anything. We attribute to It Essence, Attributes 
and Names as expressions only. 

What Hamzah means to say is not different from what Ibnu , 1-‘ArabI 
says: 


Sublimity ( ‘uluww ) belongs to God alone. The 
essences ( a‘yan ) of things are in themselves non¬ 
existent, deriving what existence they possess from 
God, who is the real substance ( *ayn ) of all that 
exists. Plurality consists of relations ( nisab ), 
which are non-existent things. There is really 
nothing except the Essence, and this is sublime 
(transcendent) for itself, not in relation to 
anything, but we predicate of the One Substance a 
relative sublimity (transcendence) in respect of 
the modes of being attributed to it: hence we 
say God is (huwa) and is not ( la huwa ).166 


16*f Loc . cit . 

165 Ibid .. p. l48. Cf. also, p. 129- 

166 Cf. Nicholson , p. 152. 
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But he does not follow Ibnu*1-‘ArabI all the way through with 
respect to the manifestation of the Absolute, for we find him 
repeating Jill's systematic scheme of the process of "self- 
dlreraption" ascribed to the Absolute: 1 ^ 

Ketahui olehmu bahwa kunhi Dhat Allah itu 
dinamai Ahlu’l-Suluk la ta‘ayyun . Maka la 
ta‘ayyun namanya kerana budi dan bichara, ‘ilmu 
dan ma'rifat kita tiada lulus padaNya. Jangankan 
'ilmu dan ma'rifat kita; Anbiya’ dan Awliya^ pun 
hayran. Olehnya itu maka sabda NabI: "Subhanaka 
ma ‘arafna haqqa ma‘rifatika ." (ya‘nl: "Amat 
SuchiMui, tiada kukenal sebenar kenal akan 
Dikau"). Dan lagi sabda NabI: " Tafakkaru fl 
khalqi'l-Lahi wa la tafakkaru fI~Dhati *1~-Lahi n 
(ya‘ni: "Kamu pikirkan dal am yang dija'dikan 
Allah; bermula: jangan kamu pikirkan kepada Dhat 
Allah.") Kerana ini maka dinamai Ahlu’l-Suluk 
la ta‘ayyun. Ma‘na la ta'ayyun: tiada nyata. 

Adapun pertama ta'ayyun empat bahagi: 

‘ilmu, dan wujud, dan shuhud, dan nur. Ya‘nl 
ta'ayyun keempatnya inilah yang bernama 
ta'ayyun awwal, kerana daripada ‘ilmu maka ‘alim 
dan ma'lum nyata; kerana wujud maka yang mengadakan 
dan yang diadakan nyata; kerana shuhud maka yang 
melihat dan yang dilihat nyata; kerana chahaya 
maka yang menerangkanl68 dan yang diterangkan 
nyata. Sekalian Ini daripada ta'ayyun awwal jua; 
‘alim dan ma'lum, awwal dan akhir, zahir dan 
batin beroleh nama. 

Adapun ma'lum itulah yang dinamai Ahlu’l- 
Suluk a*yan thabitah . Setengah menamai [dia] 
haqiqatu^l-ashya*7 setengah menamai [dia] 
s uwar f ilmiyyahT ~setengah menamai [dia] ruh 
i dafi . Sekalian ini ta‘ayyun thanl hukumnya. 


167 Cf. Iqbal, M., The development of metaphysics in Persia . 
1908, pp. 150-17^. Hereafter cited as Iqbal . 


London, 


168 The text reads diterangkan . I have reversed the order so that 
menerangkan is read before diterangkan for the sake of logical 
consistency. 
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Adapun ru h ins an! dan ruh frayawani dan 
ruh nabatl ta^ayyun thalith hukumnya. 

Adapun ta'ayyun rabi* dan khamis, ta'ayyun 
jismanl kepada semesta sekalian makhluqat, kepada 
tiada berkesudahan dan ta'ayyun juga namanya. 

Tiada ter^isabkan ta'ayyun itu; tetapl ‘ilmu, 
dan wujud,dan shuhud, dan nur, tiada bercherai 
dengan sekalian ta'ayyun, kerana jika tiada 
yang empat ini, yang Empunya ta'ayyun tiada dapat 
ta'ayyun. Kerana ini maka kata Ahlu*l-3uluk_ 

[bahwa] wujud *alam sekalian [itu] wujud Allah. 

Adapun vrujud *alam, sungguhpun kita lihat berwujud, 
tiada ia berwujud, kerana wujudnya daripada wujud 
Muta'ayyin. Ya‘ni daripada ghafil kita jua kita 
sangka ‘alarn berwujud. 

Adapun ta'ayyun awal Ahad pun namanya^ 

Wahid pun namanya. Apabila fcita lainkan Dhat 
semata sendirinya Ahad namanya. Apabila kita 
sertakan sifatnya dengan ‘ibaratnya, Wahid namanya, 
kerana Ahad itulah bernama Waljiid memegang ‘alam 
sekalian*dari pertamanya hingga kesudahannya.169 

Know that the innermost Essence of God Most 
Exalted is called by the Itinerants ‘indeterminacy.’ 

It is called Indeterminacy because our intelligence 
and skill in verbal exposition, knowledge and 
understanding, are unable to reach It. Let alone 
our knowledge and understanding, even the Prophets 
and the Saints are struck with awe of It. Hence 
the Prophet said: "Glory be to Thee.’ I cannot 
really know Thee". And the Prophet said further: 
"Contemplate upon His creation and not upon His 
Essence." This is why the Itinerants call this 
[Essence] indeterminate, meaning non-manifest. 

The first [stage] of determinacy is fourfold: 
Knowledge, Being, Sight, and Light. All these 
four are called the First Determination, for by 
virtue of Knowledge the Knower and the Known 
become manifest; by virtue of Being That which 
causes to be and That which becomes are manifest; 
by virtue of Sight the Seer and the Seen are 
manifest; by virtue of Light the Illuminator and 
the Illuminated are manifest. All these - the 
Knower and the Known, the First and the Last, the 
Manifest and the Hidden - are of the First Determination, 


169 Hamzah Fan s url , pp. 191-193 
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The Known is called by the Itinerants the 
Fixed Essences. Some call It the Essences of Things, 
some the Cognitive Forms, and others call it the 
Relational Spirit. All these are the Second Determination. 

The human, animal, and vegetal spirits are the 
Third Determination. 

The Fourth and Fifth Determinations encompass 
the realm of physical things in its entirety, 
comprising the whole Universe and all created 
things [therein]. 

Determinations never cease to occur and are 
without limit; hut Knowledge, Being, Sight, and 
Light are never separate fran them, for without these 
four, the Possessor of these Determinations is unable 
to determinate. This is why the Itinerants say that 
the being of the entire Universe is the Being of 
God. The World's being, though perceived as existent 
nevertheless does not exist for it derives existence 
from the determinate Being. Our lack of awareness 
makes us believe that the World exists. 

The First Determination may be called [both] 
ahad or wahid. When we regard the Essence by Itself 
it is called ahad, but when we regard the Essence 
together with Its attributes and names then It is 
called wahid, for aliad is wahid sustaining the 
Universe and holding"it together from its 
beginning to its end. 

Employing poetic imagery, gamzah compares the Essence, dwelling 
signless without names or attributes, to the motionless Ocean of 
Indeterminacy or la ta'ayyun . The noonday brightness of human 
intellect is unable to venture into or fathom this Ocean - it is 
beyond the comprehension of the intellect. The Essence is said 
to determinate Itself by descents or tanazzulat which It accomplishes 
in six stages or martaba t: journeying fran and returning to Itself 
completing a full cycle. The first stage of descent is whereby 
the Essence becomes individualized, as it were, in the fourfold 

determinacy which comprises Knowledge, Being, Sight, and Light. 
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When the Essence or Absolute Being, Who is the Knower gazes upon 
His own perfection, the Ocean heaves and waves appear and begin 
to surge and churn. The waves are not separate from the Ocean in 
the same manner as the phenomenon is not separate from the noumenon. 
These waves are the a*yanu*l-thabitah « that is, the Fixed Essences 
or the Essences of Things which have not yet become the things 
themselves (that is, the wu.iud khari.li or external existence). 

The a*vanu’l-thabitah are therefore coexistent with God as ideas 
in His Mind. This stage of the Knower, when God looks upon 
Himself, is the stage of the Essences of Things and it is the 
Second Determination. The Third Determination is whereby the Fixed 
Essences are imbued with the Relational Spirit or ruh iy afi . This 
Relational Spirit is also sometimes identified with the Light of 
Muhammad ( nur Muhammad ), the Universal Intellect ( al-*Aql al-Kull ), 
the Pen ( al~Qalam ), or the Tablet ( al-Lawh ). At this stage the 
Relational Spirit becomes separated from the Essence - the waves 
of the Ocean ebb and evaporate. Here occur particularizations into 
human, animal, and vegetal spirits. When the vapour gathers in the 
sky and forms into clouds it is the potentialities of the Fixed 
Essences at the point of bursting forth into actuality. The Fourth, 
Fifth, and Sixth stages of determination are the materialization of 
spirits into the World of Matter. The Relational Spirit together 
with the Fixed Essences actualize their potentialities by virtue 


of the Divine Command 'BeJ ? - the clouds burst forth into rain 
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When the rain falls upon the earth it becomes water flowing in 
rivers, that is, the Relational Spirit together with the Fixed 
Essences and their original potentialities reacting to the Divine 
Command. The rivers flow back to the absolute Ocean which never 
shrinks nor grows vaster though Its waves are ever ebbing and 
flowing. Thus the cycle is complete.^ 0 

It appears to me that £Iamzah's system is not identical with 
the Neo-Platonic system of emanations, for there seems to be a 
clear line of distinction between emanationism and this doctrine 
peculiar to the Sufis. In the system of emanations propounded by 
the Neo-Platonists, the emanations emanate in progressive deteriora¬ 
tion. -*-71 They become worse and worse, so to speak, as they 
emanate away from the Source. Further God, the Source, remains 
transcendent, as it were, and not present in the emanations. 

There are a series of emanations that go down in a descending order, 
the higher creating the lower and the lower reflecting the being 
and perfection of the higher. The §ufi interpretation of the 
system subscribed to here by Hamzah is that the ’emanations' do not 
progressively deteriorate as they ’emanate’ away from the source, 
for God Himself descends ( tanazzul ) with ’them' in a series of 
descents ( tanazzulat ); and He does so in such a manner that we can 
ascribe to Him neither transcendence nor immanence with respect to 

170 Cf. H amzah Fan s url . pp. 155, 193. 

171 Inge, W.R., The philosophy of Plotinus . London, 1923, 2 vols., 
vol. 1, pp. 122-199, especially pp. 19if-196. 
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Hls 'emanations'. In fact there are no emanations in Hamzah's 
system, but only manifestations ( tajalliyat ). In making this 
suggestion, I am contesting the view of Johns who calls Hamzah's 
system an "emanation" system despite his awareness of the fact 
that the Neo-Platonic emanational theory is not the same as the 
theory of the Sufis. -^2 The descent of the Absolute is nothing 
but the various ways in which He manifests Himself to us in the 
course of our knowledge of Him , not In terms of emanations. 

In this sense therefore the World cannot be said to exist 
eternally with God, for it has no existence - it is a series of 
accidents, and God's dynamic creative activity annihilates it 
after duplicating it and creates another anew.^' 7 ^ Hamzah agrees 
with the ‘Ulama* that the World as such is a thing created and not 
eternal. This he clearly aaysj 

Adapun ittifaq ‘Ulama* dan Ahlu’l-Suluk 
bahwa ‘alam sekalian makhluq; I^ukuranya hadith 
kerana ia mazhar dibawah kun fa yakunu .* Jangan 
dikatakan qadlm.174- ” “ 

Actually the ‘Ulama* and the Itinerants 
agree that the World is created; the judgment 
being that it is something new, for it comes 
into existence by virtue of the Divine command: 

"BeJ" It must not be said that [the World] 
is eternal. 


172 Johns, pp. 102, 32, 19. It seems to me that it is misleading 
for Johns to translate the term ta.iallivat as emanations (pp. 19 , 


173 H amzah Fansuri . p. 137 . 

174 Ibid ., p. 136 . 
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It would appear at first glance that Hamzah rejects the 
doctrine of creation ex nihilo . According to Hamzah, if the World 
were created fran nothing it would mean that the World has acquired 
existence and exists apart from God. God then would be limited in 
a spatio-temporal system - a view which he dismisses as a meta¬ 
physical absurdity. Similarly, though the form of man may be 
annihilated, since form is non-existent, his spirit endures as it 
is from God. ^5 Since all things are from God and must return to 
Him, it cannot be - so £amzah argues - that God is the nothing 
they are created from. According to Hamzah following Ibnu*1-‘ArabI, 
things exist in the Mind of God as potentialities lying dormant, 
as it were, in readiness to leap into life and fulfil the Divine 
command. When God says ,f BeJ", it is to something that He says 
this, not to nothing. 1 ^ But Ibnu’1-‘Arab! 1 s view implies that 
the World is eternal, a view which logically follows from the 
notion that God*s creative will is determined by the Knower to act 
as His nature demands; and the nature of His Knowledge - at least 
according to Ibnu *1-‘Arabl 1 ^ - is determined by the objects which 
He knows. But here Hamzah departs from Ibnu’l- 'ArabI and approaches 
Jill, for if we examine the system of determinations of the Absolute 

175 Doc. cit. 

176 Ibid ., pp. 194-195. 

177 Cf. Nicholson , pp. 150-151? Iqbal , p. 173 ; ‘Afflfi . p. 152. 
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Being as he conceives it, we will find that he not only implies 
but clearly indicates that the judgment that G-od exists in Himself 
(the stage of la ta'ayyun , which he calls Huwa corresponding to 
Jill's al-‘Ama* ) is logically prior to the judgment that things 
exist in His knowledge: 

Adapun Dhat semata tiada dengan sifat, itulah 
yang pertama ^ukumnya. Apabila la menilik diriNya, 
dilihatNya diriNya dengan sekalian shu‘unNya. Pada 
ketikal7o itu yang menilik bernama ‘alim, yang 
ditilik bernama ma'lum, tilik-menilik bernama 
'ilmu.179 

The Essence is without attributes - this 
is the first judgment. When He gazes upon Himself, 

He sees Himself with all His modes. At that 
'instant* the Seer becomes the Knower, the Seen 
becomes the Known, and Seeing becomes Knowledge. 

In this case, as Jill points out: 

... The former judgment involves the 
non-existence of things and the existence of God 
alone. God brought things from not-being into 
being and caused them to exist in His knowledge, 
then He brought them forth frcm His knowledge and 
caused them to exist externally.180. 

Prom this it should be clear that Hamzah's rejection of the doctrine 

of creation ex nihilo in the sense he means is not an affirmation 

of the doctrine of the eternity of the World. What he means to 

expose in rejecting that doctrine is the error of conceiving the 


178 Doorenbos* reading is incorrect: ketlga . It is out of context 
and should be read as ketika . 

179 Hamzah Fansuri . p. 130. 


180 Cf. Nicholson , p. 103; ffamzah Fan g uri , p. 145 
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notion of the priority of time , instead of logic, in the concept 

of creation. He is consistent enough in his exposition of the 

doctrine that God alone is eternal, together with His seven 

attributes of Life, Knowledge, Will, Power, Speech, Hearing and 

Sight. Other attributes such as Creator, Provider, and so on, 

become manifest only at the instance of the Divine Command. When 

God commands the potentialities of the Known to be they become 

(i.e. actualize as external existence) complete and perfect, for 

if they are not perfect the implication is that there is some 

flaw in God’s knowledge and that His creative activity would have 

been in vain. All affairs that come under the sway of the Divine 

command (i.e. ’ after 1 God's command to be) are created ( makhluq ); 

and all that is ’before’ God’s command to be is neither created 

nor uncreated as they are modes of the divine Essence. Thus, for 

example, the domain of the spirit (ruh), as Hamzah deduces from 

his interpretation of the Quranic passage - 

And they ask you about the spirit. Say: The 
spirit is by the commandment of my Lord, and 
you are given aught of knowledge but a littlel8l . 

is neither created nor uncreated.^2 Tlie Wo rld and man (not his 

spirit) are created as they come into existence in obedience to 

God’s creative Word, without which they will never become actualized 

as external existence. Neither the World nor man is coeternal with 

181 Qur ’an 17:85. 


182 H amzah Fan s uri , p. 136 
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God, and they cannot be ’identified’ with Him. According to 
Hamzah, the ‘Blama’ conceive the Known and its potentialities to 
be something new, created, separated from the Essence, like the 
building created by the builder.His argument is that it would 
follow that if He produced them from nothing they were logically 
unknown to Him ’before’ He caused them to exist in His knowledge. 

The concept of creation ex nihilo, as Hamzah understands it, must 
logically be involved in a notion of time sequence which is 
unacceptable with respect to God. Jill would say - and Hamzah 
would agree with him - that between the not-being of things and 
their existence in His knowledge, there is no time sequence. God 
knows them as He knows Himself, but He is eternal and they are 

not. 18 ^ 

It is also significant that Hamzah follows Jill in his 
concept of God's power ( qudrah ). For Ibnu*1-‘Arab!, God's knowledge 
is determined by the things He knows as the condition of the sea 
is determined by the waves. But Hamzah says that the things He 
knows exist because of His knowledge of them - the condition of the 
waves is determined by the sea. 186 God's knowledge of things is 
not derived from the necessity of their natures - rather it is His 

183 Ibid., p. 138 . Cf. Tahafut . p. 70 . 

18V Hamzah Fan p url . pp. 138 , 135-136. 

185 Gf . Nicholson , p. 103. 

186 g amzah Fans urj, pp. 137 , 143. Cf. Jill in Nicholson , p. 102. 
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knowing them that caused them to become objects of His knowledge. 
The judgment that God has knowledge of things presupposes His 
possession of the power to have knowledge and exercise His creative 
Word upon the things known, decreeing that every individual thing 
should be what its nature required it to be. 1 ^ 7 

What has been said would suffice us to conclude that Hamzah, 
in conformity with the teachings of the Sufis, never held the 
belief in the eternity of the World as Ranlrl holds him out to do. 
The World is not even the a *yanu *l-thabitah . It is only a 
reflection of them - an idea in the Mind of God. Only when God 
wills it to be does it become, from our point of view, actualized 
as external existence. However, Hamzah follows Ibnu , l-‘Arabl 
again in saying that God acts according to the demands of His 

TOO 

nature. All action is the necessary result of God’s infinite 

nature as eternally known to Him. God then is the only One Who 

acts. All other acts including human action are metaphorical, 

for action implies that it proceeds from choice, will, and knowledge 

of the thing willed. According to al-Ghazzali: 

... If we assume an event which is based on 
two facts, the one voluntary, the other involuntary, 
the mind relates the act to the voluntary fact. 

Language expresses itself in the same way, for if 
a man were to throw another into a fire and kill 
him, it is the man who would be called his killer, 
not the fire. If, however, the term were used in 

187 H amzah Fan s uri , p. 133. 

188 Ibid ., pp. 139-140, 143-144, 146. 
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the same sense of the voluntary and the non- 
voluntary, why should the killing he related to the 
voluntary, by language, usage, and reason, although 
the fire was the proximate cause of the killing 
and the man who threw the other into the fire did 
nothing but bring man and fire together? 

Since, however, the bringing together is a 
voluntary act and the influence of the fire non¬ 
voluntary, the man is called a killer and the fire 
only metaphorically so. This proves that the word 
’agent' is used of one whose act proceeds from 
his will ...189 

Now, Hamzah’s concept of agent and will is similar to what 

Ghazzall has explained: 

... Seperti seorang pandai besi. Ada sebuah 
besi padanya, pusaka daripada nini moyangnya. 
Isti'dad besi itu layak akan keris. Maka 
dipandangnya dengan ‘ilmunya besi itu layak akan 
keris, maka ditempanya keris. Seteleh sudah 
ditempanya maka dipakainya. Beberapa lama maka 
menikam orang dengan keris itu, dengan ikhtiyar 
tuan keris, tiada dengan ikhtiyar keris. Daripada 
awwal datang kepada akhir, ikhtiyar empunya 
keris, tiada ikhtiyar keris ...lyO 

... Take the example of an ironsmith. He 
has with him a piece of iron, a heritage from 
his ancestors. The potentiality of the iron is 
that it is suitable for fashioning into a 
keris .191 He perceives with his knowledge 
that the iron is suitable for fashioning into 
a keris . and so he forges it into a keris . Having 
forged it into a keris . he uses it. After a 
while he stabs a person with the keris . The 
act proceeds frcm the wielder of the keris . 
and not from the keris . From the beginning 
to the end [of the event] the act proceeds 
from the wielder of the keris . not the keris ... 


189 Cf. Tahafut al-Tahafut . p. 95; Tahafu t. p. 67 . 

190 Hamzah Fan s url . p. 145. 

191 A Malay dagger. 
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gamzah denies free-will as applied to man. A man is what he is 
according to the nature of his predetermined capacity or poten¬ 
tiality ( isti ‘dad ) .^-92 Even God's choice in creating good and 
evil, belief and unbelief, works in accordance with (muwafagat) 
this law of potentiality which He Himself has made necessary and 
unchangeable. 1 ^ If God's will and power must work in accordance 
with this law of potentiality, does it not therefore imply that 
will and power is really denied Him? Hamzah's answer to this is 
an emphatic 'no'. He says that, taking his cue from the Quranic 
passage, - 

And if Allah please He would certainly make you 
a single nation, but He causes to err whom He pleases 
and guides whom He pleases!94 - 

God has the power to will what may seem contrary to the law of 
potentiality,^95 but that God does not wish to exercise this 
power in order to preserve His justice and perfection. 1 ^ 6 ^amzah's 
understanding of what the ‘Ulana* mean when they say that God is 

192 Ibnu*l-‘ArabI uses the term isti*dad in the same sense. Cf. 
‘Afflfl , p. 152. 

193 H amzah. Fan s url , pp. 146, 197-200, 

194- Qur *an 16:93* 

195 Hamzah Fansurl . pp. 145, 199-200. 

196 Ibid .. pp. 198 , 200. 
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all-powerful is that nothing is impossible for God. to do. To 
Hamzah the impossible cannot be done by God for the simple reason 
that it is irrational to affirm such a thing. 

In order to give a clearer picture of Hamzah's concept of 
power and will ( iradah ). I propose in the next chapter to embark 
upon the subject following the linguistic approach. This is, 

I think, important, for by revealing the nature of the conceptual 
structures of the words he uses in connection with the qudrah and 
the iradah . we will infallibly arrive at knowing exactly what 
Hamzah has in mind, without falling into the tantalizing possibility 
of reading our own interpretations into what he says. 



CHAPTER V 


? amzah Fansurl's concept of 
he iradah *as demonstrated 
in the conceptual structure 
of the Malay word hendak . 
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(a) The conceptual structure of the word hendak 

The word hendalc ( (3 ) devoid of affixes conveys a variety of 

meanings: to want, wish, desire, intend; hut whatever the variety 
there definitely seems to be a consistent sense of will underlying 
it. It will become clear as we proceed that the word hendak has a 
limited field of application. In its concrete sense it is applied 
only to the animate, and not to the inanimate. Animals too are 
assumed to possess want, desire, intention; but whenever hendak is 
applied to inanimate things then the meanings it conveys are 
metaphorical. For the sake of systematic analysis, I will begin 
with the application of the word hendak in the animal world. 

In the sentence 

Kuching itu hendak makan. 

(That cat wants to eat). 

the actions of the cat are done in such a way (i.e. overtly) that 
we know he wants food. In the mind the cat, by virtue of a peculiar 
action on his part, is dominant. There seems to be no difference 
between English and Malay in the conceptual structure of the word 
want as applied in the above example. Hendak is often applied to 
animals with the purpose of describing human behaviour. The 
proverbs describe an upstart as 

(i) Pachat hendak manjadi ular. 

(A leech eager to become a snake). 

(ii) Pipit hendak telan jagong. 

(A sparrow straining to swallow a cornTCob). 
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(iii) Pipit hendak meminang anak enggang. 

(A sparrow yearning to be betrothed 
to a hornbili). 

Or an equivalent to the pot calling the kettle black: 

tJdang hendak katakan ikan. 

(The lobster wanting to reproach the fish 
[for being dirtyj). 

Again, in the above examples, it can be conceived that the subject 
is dominant in the mind, for their peculiar actions determine 
that they be so conceived. Although the animals are assumed to be 
in possession of the sense of wanting, desiring, intending, yet 
their wanting, desiring, intending are restricted; and this can be 
clearly conceived by the very manner in which hendak is applicable 
to them. Whenever the word hendak is applied to animals, the 
subject is dominant in the mind, but this is not necessarily the 
case when hendak is applied to human beings - a fact that is 
significant in making clear the distinction (as far as it is 
conveyed in the conceptual structure of the word hendak ) between 
human and animal will. We have seen how hendak applied to animals 
makes the subject dominant in the mind, and how this is so by 
virtue of the overt activity of the subject. The same conceptual 
pattern of the subject dominating the mind is demonstrated in the 
application of the verb hendakkan .^97 Th e application of hendak to 
human beings as a kind of challenge too makes the subject dominant 


197 See below pp. 118-119 
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in the mind. -^8 Again the reason is because the subject's activity 
is intense - whether overt or invert - to such a degree that action 
becomes almost instinctive. Similarly hendakkan when applied to 
human beings Implies a desire that seems to arise out of natural 
instinctive behaviour rather than will. In both these cases of the 
application of hendak and hendakkan to the animal and human world 
another important point to note is that the duration of the 
experience is discontinuous and short. This is why according to 
Malay linguistic consciousness as conceived in the application of 
the word hendak and its derivatives such behaviour, animal or 
human, cannot properly be conceived as will - it rather borders upon 
instinct. It is in the application of the verb hendakkan that, 
properly speaking, man approaches animal experience and behaviour. 
Such a verb is never applied to God for it is debasing and philo¬ 
sophically absurdj just as the noun kehendak is never applied to 
animals for from the point of view of concrete experience such an 
application is impossible .^9 
The sentence in English: 

Where are you going? 
is to be translated into Malay as: 

Engkau hendak kemana? 
which actually has the meaning: 

198 See below pp. 109-110. 

199 See below pp, 122-125. 
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Where do you want to go? 
or 

Where are you wanting to go? 

The word hendak in this sense is a one-person, one-term relation 
word. Further, there is a basic difference in conceptual structure 
between English and Malay as conveyed in this sentence, for 
according to Malay linguistic consciousness the object, and not 
the subject, is dominant in the mind here. To the Malay questioner, 
what is dominant in his mind is the object of the action of the 
one who is asked the question, which may be the market, a wedding 
party, the school and many other alternatives. In the questioner's 
mind, the one who is asked the question is thrust into the back¬ 
ground. But of course the subject may also be dominant in the 
mind in certain cases. Supposing that the sequence of the sentence 
is rearranged so that the word hendak is said first: 

Hendak kemana engkau. 

then it may or may not be a question, depending upon how it is said 
and upon the circumstances preceding the saying of it. If it is 
a question, like one asked by Tun Teja to the ladies of Melaka: 
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Hendak kemana tuan-tuan sekalian ini? 20 ^ 

TwHere do you all want to go?) 

then the meaning it conveys is generally identical with the one 
explained above. If, however, it is not a question it can mean: 

Where can you go [now]? 

implying a kind of challenge to one whom it is directed. If A£mad 
were to say this to ‘All, then here ‘All would be dominant in Ahmad's 
mind as against the first case. It were as though ‘All had been 
forced into a situation - natural or artificial - where the courses 
of action were extremely limited, and the time to decide which 
course to take short. There is a sense of urgency. In the first 
case, it is implied that the one who is asked the question had 
taken a decision, as to what course of action he would take, at 
leisure, and that at the time when he was asked the question he had 
already decided, so that his action was pre-planned. In the second 
case, ‘All's decision is demanded without his being aware of the 
situation beforehand: a problematic situation is experienced and 
its solution is demanded there and then. In both these instances, 
the application of the word hendak describes the reality experienced 


200 Hikayat Hang Tuah . Djakarta, 1956, p. 219. This is one of the 
most; important and widely read of Malay literatures. It was 
written about the 17th century (an exact date is not found), and it 
tells of the heroic exploits of Hang Tuah, the Malay Laksamana 
(Admiral) of Melaka. Most of the stories connected with Hang Tuah 
are quite legendary. Hang Tuah, according to the story, is said 
to be a contemporary of Cajah Mada, the famous Mapatih (Chief 
Minister) of Majapahit (14th century). Hereafter cited as Hikayat 
Hang Tuah . 
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faithfully. The existence of knowledge and choice is presupposed. 

Another thing is that in the second case the intensity of ‘All’s 

action would be greater than in the first case, and it is this 

expected intensity of action on ‘All's part that makes him dominant 

in Ahmad's mind. A portion of the last lines of Asrul Sani's poem 

illustrates the second case: 

Slang laut telah 
hilang kelunas kelam 
topan tiada bertanya 
hendak kemana dia ...^01 

In this poem, the poet speaks of a sea-hawk winging her way at 
dusk to her craggy nest where her young ones await her return. 

When the nest at last comes within sight, a sudden tempest inter¬ 
cepts; her wings fail her and she is hurled into the raging waters 
and drowns. It is obvious that the tempest had intercepted the 
sea-hawk many times before, each time suddenly, challenging her 
to struggle against his might. But this time she had succumbed 
to his might and is now lost in the murky depths where lie the 
rotting keels of wrecked boats. Now, as the last two lines suggest, 

the tempest does not ask 
where is she intending to go? 


201 Elang Laut . by Asrul Sani. Quoted from Kesusasteraan Indonesia 
III * B. Simorangkir Simandjuntak, Djakarta, 1953, p. 13^. Asrul 
Sani belongs to that important group of avant-garde poets and writers 
who appeared in 19^5* This group of modern poets and writers 
became famous under the name of Angkatan '^-5 * led by Chairil Anwar 
(1922-19 1 i- 9)• Together with Chairil Anwar, Asrul Sani and Idrus 
hold a position of eminence among modern Indonesian poets and writers. 
Asrul Sani, born in Rao, Western Sumatra, in 1926, is also a short 
story writer. The Angkatan ’4-5 Influenced Indonesian literature 
from 194-5 till about the time of the end of the Revolution. Much 
of their work, whose language and form depicts the times, has been 
markedly influenced by Western cultural forces. Kesusasteraan 
Indonesia III will hereafter be cited as Kesusasteraan Indonesia III. 



- 111 - 


The tempest had never really asked her a question, on the contrary, 

he had flung her a challenge, every time, couched in a rhetorical 

question. 2 ^ 2 When we say: 

Orang itu hendak kena pukul nampaknya. 

(That man seems to be asking for a beating). 

the subject is again dominant in the mind, and his action must be 

such that he warrants a beating. But this sentence has another 

possible meaning which changes what the mind conceives. If the 

word pukul (to beat) is not stressed, as it would be in the above 

case, then the mind does not conceive the man and his action, but 

also one or more persons ±1 addition to him who are about to beat 

him in consequence of his action. Here it is the event that is 

dominant in the mind. 

We have said in the beginning that when the word hendak is 
applied to inanimate things the meanings it conveys are metaphorical. 
In the sentence 

Gunung itu hendak meletup. 

hendak is to be understood as conveying the meaning is about to : 

The mountain (volcano) is about to burst (erupt). Here again what 

is dominant in the mind of one who says it is not the mountain, but 

the event of bursting or erupting and the imminence of the event. 

Applied in this way hendak is a metaphor. Again: 

Orang itu tertawa bagai hendak pechah perutnya. 

That man laughed so that his belly were 
wont to burst. 


202 See above p. 109 
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In this too the event is dominant and hendak is applied meta¬ 
phorically. In fact it is significant that, from the philosophical 
as well as semantical point of view, when used metaphorically - 
that is, as applied to the inanimate - hendak always impresses the 
event, not the subject or object, upon the mind. 

Further illustrations from several famous classics in Malay 
literature will show clearly the meaning of hendak : 

(i) Maka ada kira-kira pukul empat petang 
keluarlah hendak berlayar.203 

At about four o'clock in the evening 
[we] set out intending to sail [i.e.. 
intent upon sailing]. 

Here hendak conveys the meaning of more than just simply setting 
out to sail because the weather was fine and it was therefore good 
for sailing. In that case hendak would simply be based upon a 
decision of wanting which arose out of desire requiring no prompting. 
But here it is the contrary; hendak arose out of the intention to 


203 Hikayat Pelayaran Abdullah : (dari Singapura ke Kelantan); Press 
of the Am. Miss. Singapore," 1838,0. 16. The author, ‘Abdu'l-Lah 
bin ‘Abdu’l-Qadir MunshI (1796-1854-), is of Arab-Indian descent and 
is regarded as the father of modern Malay literature. He wrote and 
edited many well-known literary works in prose, among them: 

(i) 1831 [?]: Se.jarah Mel ay u (from the old text, 

re-edited in 1839-^0). 

(ii) 1835: Hikayat Galilah dan Daminah , translated 

from the Tamil. Originally in Sanskrit 
from the Pancatantra . 

(ill) 18371 Kitab Mat segala Raja-raja Kelayu 

dalam segala Nege'ri . (A collection of 
Malay customs and traditions). 

(iv) 1837 £?]: Klsah Pelayaran Abdullah , revised and 

re-edited in 184-9. ' 

(v) 185^: Kisah Pelayaran Abdullah ke negeri 

Juddah (not completed). 

Hereafter cited as Hikayat Abdullah. 
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proceed sailing, even though the headwind was driving them back and 

pnli 

the mainstay had snapped asunder twice. 

(ii) ... saya sekalian orang bahru belum tahu 

adat, hendak berjalan-jalan kepasar menchari 
bekal-bekal.20 5 

... we are all new people (here), (we) 
do not yet know the custom, (we) want 
to walk around in the market looking 
for provisions. 

In this case hendak is simply want. ‘Abdu’l-Lah asks a policeman about 
the country, which is new to him, and about its laws and regulations 
so that when he goes to the market he would be aware of them. 

(iii) Maka sebentar itu juga datanglah sebuah 
sampan hilir dari sungai, aaa tujuh- 
delapan orang-orang raja hendak 
menyambut perahu saya itu.’^Ofc 

At the same time a sampan [kind of junk] 
arrived coming downstream from the river 
with seven or eight of the Raja's men 
[who came] for the purpose of welcoming 
my boat [or purposing to welcome my boat]. 


(iv) Maka ketika memberikan surat itu maka 
saya pinta persembahkan juga kebawah 
dull hendak menghadap sendiri.207 

At the moment of handing over the letter, 
I requested it be conveyed to the Raja 
that I insist on personal audience. 


204 Hikayat Abdullah , p. 15. 

205 Ibid .. p. 41. 


206 Ibid ., p. 63 

207 Ibid ., p. 69 
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(v) "Kapitan China dan segala anak bini 
China-China senuanya ditangkapnya, 
dimasukkannya kedalam kubu, sebab 
ia takut Kapitan China itu belot. 

Dan jurutulisnya dibubuhnya rantai 
gajah dibatang lehernya kerana ia 
hendak lari, Tiada diberinya berjumpa 
dengan seorang pun, Maka sekarang 
bagaimana hendak berjumpa dengan dia; 
jikalau hendak xnati bolehlah berjumpa."208 

"The Captain of the Chinese and all 
the wives and children of the Chinese 
were all of them arrested [by the 
ruler of Kelantan] and imprisoned 
in the fortress because he [i.e. the 
ruler of Kelantan] feared that^the 
Captain of the Chinese would take 
sides [with us]. He [i.e. the ruler] 
put elephant chains around his [i.e. 
the Captain of the Chinese's] secretary's 
neck because he [i.e. the secretary] 
wanted to run away.^ He [i.e. the 
secretary] is not permitted"~to meet 
anyone. So now how can you meet him?; 
if you want to die, then you can 
meet [hirnTT" 


(vi) "Ketahui olehrau, bahwa aku memanggil 
engkau ini, aku hendak bertanyakan 
bichara kepadamu: bahwa anakku yang 
tiada taranya seorangpun anak raja-raja 
pada zaman ini, itulah hendak aku ~ 
persembahkan kepada raja Iskandar."209 

"Know that I now summon you to draw 
near to me [because] I wish to discuss 
with you [a certain question]: that 
my daughter, who has no equal 


208 Ibid .. p. 83. 

209 Se,jar all Melayu . p. 5« 
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among the daughters of the kings of 
this age, she it is whom I wish to 
present to Alexander." 


(vii) Maka sahut Hang Jebat: "Firasatku 

bahwa aku tiada dapat membunuh engkau, 
engkau pun tiada dapat membunuh aku 
pada hari ini. Adapun aku saja akan 
matilah rupanya, tetapi negeri Melaka 
ini habis binasa olehku. Itulah maka 
aku hendak turun mengamuk, tiada dapat, 
kerana engkau tiada jauh daripada pintu ini. 
Jika terbuka pintu ini, sekarang juga aku 
turun dari istana." 

Hang Jebat replied: “My premonition is 
that I shall not be able to kill you, 
likewise you shall not be able to kill 
me today. It seems to me that I alone 
must die, but [first, the people of] 

Melaka will be eliminated by me. That 
is why I wish to descent and run amuk, 

[but] cannot, because you are not far 
from the door. If the door is open, I 
descend from the palace right now." 

When the enclitic particle -lah is joined after hendak , then 
it gives emphasis to the word, and its meaning becomes it is 
desired , should , must : 

(i) "Adapun anak kita ini lagi budak, 
jika ada salah dan bebal perbaiki; 
jika ia jahat, hendaklah diantarkan 
kembali kepada kita. 

"This our son is yet a child, if 
he does wrong and is feeble-minded 
improve him; if he is evil, it is 
desired that he be sent back to us." 


210 Hikayat Hang Tuah , p. 3*K). 

211 Ibid ., p. 67. 
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Here the Raja Sang Purba entrusts his son Sang Jaya Nantaka, who 
is his heir, to the tutelage of the Bendahara and Temenggung. In 
this case hendaklah means it is desired , for it is the Raja’s 
command that his son he sent back to him, on the condition expressed, 
and not the command of social etiquette, which is implied if should 
Is applied, or of parental responsibility, which is implied if must 
is applied instead. 

(ii) Sesungguhnya hendaklah kita pun 

mengambil ibarat daripada hikayat 
itu adanya.212 

Verily we too should take [heed of} 
the parable from the story. 

These are the words of ‘Abdu’l-Lah during the course of his voyage 
from Singapore to Kelantan in 1838. He tells us of the story of 
the monkey and the weaver-bird. The monkey takes shelter fran a 
storm under the weaver-bird's nest. The weaver-bird reproaches 
the monkey for being lazy not to make his own shelter. The monkey 
gets angry and tears the weaver-bird's nest to shreds. The parable 
teaches that it is vain to 'throw pearls to swine.* Hendaklah then 
means should, for the parable Is meant to give advice to people in 
general. The consequences of not taking the advice may not 
necessarily be injurious to those who are heedless of it - although 
in the parable the weaver-bird's nest got torn to shreds on account 
of its giving advice, yet in real life giving good counsel to the 

212 Hikayat Abdullah , p. 12. 
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foolish and feeble-minded would not necessarily result In injury. 

Rather it would result in simply a wasting of effort. If 

hendaklah is to mean must , then what must be heeded is more 

emphatic than what should, for if what must be heeded is not 

practised, then the implication Is that the consequences of such 

action would be injurious to the actor. Hendaklah in this sense 

becomes almost a condition for a course of action: 

Mengumpat dan memuji hendaklah pikir 
Disitulah banyak orang yang tergelinchir.213 

If you indulge in or want to do malicious 
gossip and praise [you] must think [first]. 

It is there where many people fall [or slip]. 

By now these various examples given will suffice, I trust, 
to make clear the conceptual structure of the x^ord hendak. Hendak 
definitely conveys the sense of voluntary action arising out of 
knowledge and choice, that is none other than will. This 
structure seldom changes with the application of affixes and 
compound affixes, as will be demonstrated in the following analysis. 


(b) Derivatives and their conceptual structures 

Derivatives of the word hendak are formed by means of affixes 
such as -kan and ^ (suffix), ke- (prefix), meng- (prefix), and ber- 
(prefix). They may also be formed by means of compound affixes such 


213 Puisi Lama ; S. Tadkir Alisjahbana, Djakarta, 195V, p. 80 
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as di + ke ending with the suffix ^i, or se+ ke. In the case of 
the suffix -kan , originally it was derived from the word akan , 
which conveys a variety of meanings such as - if applied as a 
preposition - towards . as for , concerning , in order to , about : 
and - if applied as an auxiliary - shall , will . The suffix -kan 
has come to denote direction towards an object or time. Hendakkan 
means to desire towards . It is a two-person relation word, as can 
be seen frcm this example: 

Jikalau sungguh tuanhamba hendakkan hamba ... 

If you really have desire towards [or for ] me ... 

or 

If you really love me ... 

We must imagine one person (whatever the sex may be) saying this 
to another (who might even be of the same sex). But for the sake 
of convenience let us conceive here a woman saying this to a man 
who desires or loves her. It may be possible that only the man 
is active in his love or desire for the woman. She is the passive 
object. She may not even love or desire him. The direction is 
then one-way. It is implied that the man’s desire for the woman 
is experienced at that time when the woman is in his presence 
(although this is not a necessary condition, for the object desired 
may be absent to the desiring subject). It is further implied 
that the woman is brought or brings herself to the man rather than 
the man going to her: 
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[s>-- [o]-► 

In the mind the subject is dominant. Again in the sentence 

Kuching itu hendakkan ikan. 

That cat is yearning for the fish. 

we have more or less the same conceptual pattern: the cat is 

dominant in the mind for he is active, his action denotes that he 

desires the fish which is within his sight. The inanimate is 

therefore excluded in the application of the verb hendakkan whose 

field of usage is limited only to living beings. Some examples 

of the application of hendakkan and the meaning underlying It can 

be further illustrated by these quotations fran the Malay Annals : 

(i) Adapun apabila Sultan Mahmud hendakkan Seri 
Dewa Raja banga.t da tang, maka Tun I sap 
Berakah dititahkan baginda memanggil Seri 
Dewa Raja.21k 

Whenever Sultan Mahmud wishes for Seri Dewa 
Raja to come immediately, His Majesty would 
command Tun Isap Berakah to summon Seri 
Dewa Raja. 


(ii) "Jikalau raja Melaka hendakkan aku, perbuatkan 
aku jembatan enas satu, jembatan perak satu, 
dari Melaka datang ke Gunung Ledang inij akan 
peminangnya, hatl nyamuk tujuh dulang, hati 
kuman tujuh dulang, air mata setempayan, air 
pinang muda setempayan, dan darah raja semang- 
kuk dan darah anak raja yang bernama Ahmad itu 
semangkuk ..."215 


2lk Sejarah Melayu , p. 215. 
215 Ibid., p. 236. 
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"If the Raja of Melaka has desire for me, 
build for me a golden bridge and a bridge of 
silver that span from Melaka to Gunung Ledang; 
for the engagement gift, seven trayfuls of 
mosquitoes' heart, seven trayfuls of maggots' 
heart, a large jar of tears, a large jar of 
young areca-nut juice, a bowl of the Raja's 
blood and a bowl of blood from the Raja's son 
named Ahmad ..." 

When the suffix ^i. is applied it should be to hendak with the 
prefix ke -: kehendaki . It is used interchangeably with hendakkan 
as the term kehendakkan is not found. Both are verbs and the 
distinction between them conceptually is quite fine. In kehendaki . 
which means (object) desired , the object desired is absent, and 
the ^jl implies that the subject looks for the object desired: 

[s] - > [o] 

In the case of certain words other than hendak this can be easily 
explained: 

Dekat = near 

Dekati = to go near to (the object) 

Dekat kan = to bring near to (the subject) 

(i) "Jikalau beristeri sama anak raja-raja ini, 

adalah raja-raja lain pun demikian juga; yang 
kita kehendaki barang yang tiada pada raja 
yang lain, itulah hendak kita peristeri. 

Akan sekarang kita hendak meminang puteri 
Gunung Ledang; Laksamana dan Sang Setia kita 

titahkan."216 

"If I marry a daughter of these Rajas, other 
Rajas have the same [choice of wives]; she 
whom I desire should be one who is not to be 
found with other Rajas, such is the one whom 
we wish to take to wife. We now wish to ask 
for the hand of the Princess of Gunung Ledang; 
the Laksamana and Sang Setia we command [to 
carry out the proposal]." 


216 Ibid ., p. 234 
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The words are those of Sultan Mahmud of Melaka as he addresses his 
dignitaries. His wife is dead and he is planning to marry again. 

The object of his desire is the fabulous Princess of Gunung Ledang. 
The fact that he speaks of the Princess shows that he must have 
contemplated the idea of marrying her for some time. He is now 
hoping to win the object of his desire and if he were to win her, 
he would cherish her thereafter. The desire is continuous. It 
goes forth from the subject (Sultan Mahmud) to the object 
(Princess of Gunung Ledang). The Princess' reply to his official 
proposal conveyed by his representatives (page 120) makes use of 
the verb hendakkan . She is the passive object. She does not, in 
this case, seem to betray any desire for the Sultan - she may not 
love him. She has to bring herself or be brought to him. In fact 
she will give herself up if only certain conditions are fulfilled. 
From this example it is clear that the conceptual distinction 
between the verbs kehendaki and hendakkan , in addition to what has 
already been established, is the distinction in time. Kehendaki 
implies a continuous desire; hoped for before achieving the object 
and cherished after it has been achieved. In the case of 
hendakkan . the implication is that the desire is experienced in a 
brief span of time, and although it may be rekindled, it neverthe¬ 
less is discontinuous. 

Hy means of prefixing the particle di- to the word kehendaki 
is formed dikehendaki , which is a kind of passive voice of kehendaki . 


meaning desired . Here is an example; 
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"Patik sekalian sembilan orang ini semuanya 
patut jadi Bendahara, barang siapa yang 
dikehendaki duli Yang Dipertuan itulah jadi 
Bendahara. 11 217 

"The nine of us here are all worthy to become 
Bendahara, whosoever is desired by the Yang 
Dipertuan he shall become Bendahara." 

There is no need here to elaborate upon this paragraph any further, 

as the analysis is sufficient for the purpose set forth in this 

chapter. In the next paragraph too, I will dwell only briefly 

with the next word for the same reason. 

The word hendaki is not found by itself. It is formed to convey 

a definite meaning only when the prefix meng- is attached to its 

menghendaki, meaning requiring , would require . 

Maka wujud Haqq Ta'ala dengan‘alam 
berlainan pun tiada dan bersuatu pun 
tiada, kerana berlainannya dan bersuatu itu 
menghendaki dua wujud mustaqil sendirinya.218 

Thus God’s Being and that of tie Universe 
are neither the same nor different, for its 
identity or non-identity would require two 
entities existing per se. 

With reference to the Divine Will as conceived according to 
linguistic consciousness couched within the word hendak . the most 
important are kehendak ( hendak + prefix ke- ), sekehendak ( hendak + 
compound prefix se + ke- ) and berkehendak ( hendak + compound prefix 
ber + ke- ). Kehendak is a word meaning wish , will , desire ; and it 


217 Ibid ., p. 22? 
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1s not applied to animals unless metaphorically (the same applies 
to the other two words in this category). The fact that it is 
not applicable to animals in the real sense is because linguisti¬ 
cally it is conceived that there is in man a power of willing which 
does not exist in animals - insofar as we are conscious of it. In 
this modern pantun the word kehendak is applied in a general way: 

Ruh jasmani beta serahkan 
Boleh dibuat sesuka hati 
Apa kehendak beta berikan 
Asal chinta dapat kutiti ... 2 l9 

which literally translated is: 

My body’s spirit I surrender [to you] 

[You] may do with it what you will 
Whatever [your] wish I will grant [you] 

If only love['s path] I can traverse. 

The meaning of kehendak here is quite straightforward. If Awang 

were to say this to Salmah, then what is dominant in Awang*s mind 

is the object of Salmah’s wish or desire. Kehendak here means 

what (ke) is wanted (hendak). Here are some examples from Malay 

i 

literature: 


(i) "Apa kehendak tuanhamba sekalian pintalah 
pada kita: jikalau apa sekalipun tiada 

kita tahani.”220 

"Whatever your wish [or desire ] all of you 
please ask from us: even if it be anything 
we will not refuse [or reject or deny ].’* 


219 Kesusasteraan Indonesia III , p. 65 

220 Sejarah Melayu . p. 213. 
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Here kehendak conveys an exact meaning as contained in the first 
example mentioned. Kehendak can also mean purpose : 

(ii) "Perahu dari mana datang ini dan siapa 

nama panglimanya, apa kehendak datang ini?"221 

literally: "Boats [or ships] coming from where are these 

and what is the name of their commander, 
whatever is the purpose of this coming?" 

Strange boats are here approaching Melaka. The people sound the 

alarm and make preparations for defense against what they think is 

an invasion. The fleet turns out to be a goodwill mission from 

India. To the people of Melaka then, and to the Shahbandars who 

directed the above question to the strange visitors, the object 

(i.e. the purpose) not the subject (i.e. the ships and strangers) 

was dominant in their minds. But in the following case the 

conceptual structure changes: 

(iii) "Laksamana tiada, itulah maka berani 

Hang Jebat raelakukan berat ringan barang 
kehendaknya didalam istana Raja ini, kerana 
dilihatnya, tiada siapa yang melebihi dia."222 

"The Laksamana is absent, that is why Hang 
Jebat dares to make heavy or light whatever 
is his desire in this Raja's palace, for he 
sees that there is none who surpasses him 
[in rank]." 

In example (iii) the subject is dominant in the minds of the people 
who say this of Hang Jebat, for he is conceived as the doer of what 
he desires. In this sense too is kehendak applied to God. 


221 Hikayat Hang Tuah . p. 382. 

222 Ibid ., p. 310. 
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Den g an taqdir Allah melakukan 
kehendakNya atas hambaNya ... 

Ey the decree of God Who works 
His will upon His creatures ,.. 

Hamzah Fansuri applies kehen dak in this way when he comments upon 

the Quranic verse (16:93): 

Wa law sha , a , l-Lahu laja'alakum umraatan 
wahidatan walakin yu^illu man yasha’u wa 
yahdi man yasha’u* . 

Jika hendak menjadikan kamu ummat suatu, 
dapat, tetapi menyesatkan dengan kehendakNya , 
menunjukkan jalan yang betul dengan kehendakNya .223; 

Had [He] wished to make you a single nation 
He could, but [He] causes one to err by His 
will , and [He] causes one to be guided on 
the right path by His will . 

And commenting upon the ftadith : 

La tataharraku jarratun ilia bi i^ni'l-Lahi 


he says it means; 


Tiada bergerak suatu Jiarrat jua pun 
melainkan dengan kehendak Allah jua. 224 

Not one single atom moves except by 
God's will . 

The word hendak with the compound prefix ber +■ ke becomes a 
verb. It belongs to the same category as kehendaki and hendakkan . 
The ber denotes, In the case of abstract things, the idea of 
having , possessing : 


223 l iamzah Fan s uri . p. 145. 

224 Ibid ., p. 199. 
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Orang Itu tiada berilmu. 

That man possesses no knowledge, 
or in the case of tangible things, it denotes the idea of with: 

Orang itu berpakaian hitam. 

That man is [clothed] with a black dress, 
or the ber may denote a state of action: 

Dia datang berl ari. 

He came [or comes] runn ing . 

Berkehendak is a two-person relation word and is applicable in the 

non-metaphorical sense only to human beings. In the following 

sentence berkehendak means to be in the state of desiring : 

Mereka sedang berkehendak . 

They are in the state of desiring 
[loving one anotherJ.’ 

When applied to human beings, berkehendak suggests a mutual relation¬ 
ship. It is necessary that two human beings are involved 5 and both 
are dominant in the mind. Applied in this way it implies a 
horizontal relationship between the same level of being. The 
relationship is not conceived as mutual only when a human being 
desires something abstract, as shown in this example: 

Maka jikalau kiranya raja-raja yang 
bijaksana dan yang bangsawan yang 
berkehendak kemenangan dunia akhirat itu ...225 


225 Hikayat Abdullah , p. 45. 
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Thus if it is true that the Rajas who 
are wise and noble and who are desiring 
success in this world and the next ... 

When berkehendak is applied to God, trie conceptual structure of a 

horizontal relationship between the same level of being changes. 

It becomes a vertical relationship, for the level of being is not 

the same, and the subject, God, is always dominant in the mind. 

In this manner, we find Hamzah Fansurl translating the Quranic 

verse (36:82); 

Innama amruhu idha arada shay*an an 
yaqula lahu kun fa yakunu. 

Bahwasanya titahNya, tatakala berkehendak 
kepada sesuatu, bahwa berkata baginya 
"jadi engkauj" - maka menjadi.226 

Verily His Command, when [He] is in the 
state of intending a thing, is that [He] 
says to it "Be. 1 '* and it becomes. 

In the case of the word hendak with the compound prefix 

s£ 4- ke (sekehendak), which always takes the pronominal nya , the 

meaning it conveys is that of unrestricted power. A very important 

distinction between the word sekehendak and the word hendak and its 

other derivatives should be made clear. In the case of hendak and 

its other derivatives, the concept of voluntary action arising out 

of knowledge and choice Is quite clearly set forth. But in the 

case of sekehendak , though voluntary action Is emphasized, yet it 

is implied that this action does not arise out of.knowledge and 

226 Hamzah Fansurl , p. 19^. 
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choice. The idea of knowledge and choice is absent. The action 
is rather one that is spontaneous, capricious. Power is emphasized, 
but without wisdom. The following quotation will illustrate what 

I mean: 

Maka adakah diluluskan Allah akan seorang 
mengambil harta seorang dengan tiada relanya? - 
atau seorang mengambil anak isteri seorang 
dengan kekerasannya? - atau seorang membunuh 
akan seorang dengan tiada sebenarnya? - atau 
seorang membuat barang sekehendak hatinya 
atas hamba Allah sebab ia raja?227 

Would [you think] that it be permitted 
[or tolerated] by God for one person to 
take the wealth of another without the other's 
consent? - or one person to take by force the 
wife and children of another? - or one person 
killing another without just cause? - or one 
person doing whatever his heart desires upon a 
creature of God tsimply] because he is king? 

These are the words of 'Abdu'l-Lah who upon his return to Singapore 

from his voyage to Kelantan felt very much distressed at what he 

saw in Pahang and Kelantan. In Kelantan, the Rajas were then 

fighting among themselves for the throne. ‘Abdu'l-Lah particularly 

blamed the Rajas for their selfish attitude towards life. Their 

greed knew no bounds with respect to consideration for others, and 

in this respect their behaviour was incredibly capricious. In this 

I think the word sekehendak describes the character of one to whom 

it is applied and reveals its true meaning* 


227 Hikayat Abdullah , pp. 155, 157 
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(c) Conceptual distinction between hendak and mahu 

In order to comprehend completely the meaning underlying the 
word hendak, it is, I think, important that it should be compared 
and contrasted with another word whose meaning seems linguistically 
to be identical, but whose conceptual structure is definitely 
contrary to that of hendak . This word is mahu ( which means 

want, desire , wish. The general concept underlying mahu is not - 

as in the case of hendak - a sense of voluntary action arising out 
of knowledge and choice: what we call will; on the contrary, the 

action, in mahu , is not voluntary, although it may arise out of 

knowledge of what is desired or wanted. It is not voluntary 
because what is wanted or not wanted in mahu is always determined by 
a proposition. Hence mahu implies not really wanting , desiring , or 
wishing : rather accepting or declining to accept, whether it be 
positive or negative as the case may be. It Implies not will , 
but determination : and even choice, as implied in mahu , is 
determined. This I shall demonstrate in the following analysis. 

The field of application of the word mahu is restricted in the 
concrete sense only to human beings and animals - that is, like 
hendak , to the animate. Whenever it is applied to inanimate things, 
then its meanings are metaphorical. We say: 

Kuching itu tidak mahu makan. 

That cat does not want to eat. 
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It is presupposed that the cat has been offered food. The cat’s 
action is therefore really determined by two factors: (i) the offer, 
which starts his action, and (ii) a certain physical condition, 
like for example, not feeling hungry, which terminates his action. 

If we apply the word hendak instead of mahu : 

Kuching itu tidak hendak makan. 

That cat does not want to eat. 

we must conceive that the food has not been offered to the cat. The 
situation conceived would be something like this: The cat is not 
in the scene and we are hidden observers. We see a plate of food 
in what is to be the stage where the action is to be played. The 
cat appears on the stage and sees the plate of food. He approaches 
and, having sniffed it, turns away and ignores the food. We who 
observe would describe the cat’s refusal of the food as ’tidak 
hendak makan. 1 Although, as I have pointed out earlier (page 107), 
animal will (as conceived in the application of hendak ) borders upon 
instinct, it can at least be shown that in this case when hendak is 
applied, the cat’s action is determined not by tvro, but by only 
one factor: a certain physical condition which determines his 
choice (as in (ii) above). The example I have given above is the 
application of mahu in the negative form ( mahu seems mainly to take 
the negative form). In its positive (affirmative) form, the meaning 
structure is the same. Supposing we say: 

Kuching itu mahu makan. 

That cat wants to eat. 
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then it is still presupposed that the cat has been offerred food 
before but refused to eat it due to some reason or other, and 
that now, finally, he accepts. 

The application of mahu in the human world maintains the same 
essential idea of determination. We can say: 

Aku hendak pergi ... 

I want to go ... 
or 

Aku mahu pergi ... 

I want to go ... 

But it is implied in the second example that a proposition has been 

offerred by another person to go sanewhere and that I have accepted 

the offer, whereas in the first case the wanting to go somewhere is 

voluntary and does not depend upon an offer. Asrul Sani's poem 

about the sea-hawk can again furnish us with an example of the 

meaning underlying the word mahu : 

Sekali ini j emu dan keringat 
tiada akan punya daya 
tapi topan tiada mahu 
dan mengembus kelarn luas.228 

The sea-hawk, as mentioned earlier, is winging her way back to her 
young ones. This time she is weary and feels herself without 
strength to go on, but for her young ones - but for the call of 
love. She pleads with the tempest to let her pass - 


228 Kesusasteraan Indonesia III , p. 13^. 
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but the tempest does not want 

[to accept her plea] 

and the murky expanse blows forth. 

In ‘Abdu’l-Lah's voyage to Kelantan, the following sentence occurs: 

Maka katanya: "Lekas sekarangj malam 
ini sekochi mahu berlayar."229 

So he said: "Hurry novi tonight the 
sloop will sail... 

What is said here is not metaphorical; it is plain colloquial 
speech and has a concrete meaning. But something is wrong; the 
word underlined should be hendak rather than mahu . The above 
sentence from the linguistic point of view is clearly incorrect, 
and the reason is that it was spoken by Baba Po Eng, a Chinese 
merchant who - from many such instances recorded by *Abdu*l-Lah - 
was clearly not conversant with the Malay language and unable to 
grasp the subtle distinctions which only those possessing a 
linguistic consciousness would be able to master. ‘Abdu’l-Lah 
himself would have said "malam ini sekochi hendak berlayar. ,,2 30 
The saying: Makan tak hendak tidur tak mahu . 

Un willing to eat, un willing to sleep, 
usually applied to describe the condition of distracted persons - 
especially those in love - must be taken to convey the idea that in 
the second half of the phrase the bed was offerred and refused, or 

229 Hikayat Abdullah , p. 9 . 

230 Ibid., P. 15. See also the example on p. 112 (i) above. 
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sleep advised, and the advice unheeded, for the word mahu is 
applied here not sintply for the purpose of variation in expression. 
More examples from Malay literature will reveal beyond doubt the 
conceptual structure of the word mahu as outlined in this analysis: 

(!) Maka jawab segala anak-anak perahu: 

"Saya semuanya tidak mahu : biarlah 
mati dalam laut ini, kerana chuma- 
chumalah lelah saya semua lima enam 
hari ini kalau balik ...”231 

Then all the members of the crew 
answered: "We all do not want to; 
even if we perish in this sea, for 
our efforts these last five or six 
days will be in vain if we [now] 
return ...” 

In the above is given the reply of the crew of the boat in which 
‘Abdu’l-Lah was sailing to Kelantan. They were experiencing very 
strong winds and were afraid to set out from their sheltered 
position near the island into the open sea. A Chinese merchant who 
was with them proposed that they return to the calm waters near the 
island, but the crew refused. 

(ii) Maka adalah saya lihat orang-orangnya 
dalam seratus barangkali sepuluh saja 
yang ada bekerja; yang lain itu lalai 
saja sepanjang hari dalam hal miskin dan 
Jahat. Melainkan adalah pada seorang 
empat lima Jenis senjata sentlasa hari 
tiada bercherai daripada tubuhnya. Dan 
ada yang setengah tabiat mereka itu hendak 
berchantik saja; memakai kain baju dan 
seluar yang bagus-bagus, tetapi tiada 
mahu ia menchari jalan kehidupan .232 


2 31 Ibid ., p. 17. 


232 Ibid ., p. 21 
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I saw that of a hundred of its people 
per daps only ten have work to do; the others 
laze about during the whole day in a 
condition of misery and evil. [They have 
nothing] except that by each person four or 
five weapons are worn the whole day, never 
separate from their bodies. And there are 
some whose behaviour is only to beautify 
themselves; wearing fine clothes, but who do 
not want to seek a livelihood. 

The application of mahu here clearly implies that these people have 
been asked to seek a livelihood but refused. Mahu here is almost 
synonymous with agree or accept . 

(iii) Ma':a beberapa saya member! nasihat 
kepadanya tiada juga ia mahu pergi. 

Maka habis-habis katanya: "Bunuh sama 
saya pun saya tidak mahu pergi. Siapa 
berani pergilah."233 

Even though I gave him advice [i.e. with 
persuasion] he still refused to want to go. 

Then finally he said: "Even if you kill me 
I will not go, who dares can goj" 

Here the same Chinese referred to in (i) (who seemed to be the 

coward in the group, and who became a laughing stock for his 

cowardice and superstition) refused to be persuaded to continue the 

journey to Kelantan. He believed if he joined the rest to continue 

the journey, he would not return alive. He was resolute in his 

refusal to proceed. In the sentence above the words tiada juga mahu 

ia pergi really mean 'he still refused to agree to go. 1 


233 Ibid-, P. 35 
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Civ) Maka jawabnya: f, Ada dahulu orang 
disebelah nemanggil keluar hendak 
berperang mendadak. Orang disini 
tiada mahu .” 23 ^ 

He replied: "In the past [some] 
people from the other side called 
to us [or challenged us] to come 
out, wanting to give sudden battle. 

People here did not want to [accept]. 

(v) Melainkan sebab takut akan raja, mahu 
tiada mahu dikerjakannya adanya.2T5 

It is because of fear of the king; 
whether they want it or not [ want it] 
they have to do it. 

(vi) Maka jawab saya: "Terima kasih, Tengku, 
satu pun saya tiada mahu melainkan 
melihat-lihat saja. '*236 

I replied: "Thank you, Prince, I do not 
want anything except only to have a 
look around.” 

(vii) Beberapa lamanya, Eaba Po Eng pula hendak 
membayar separuh saja: empat puluh ringgit. 
Tiada juga saya mahu . Kemudian datanglah 
ia hendak membayar enarn puluh ringgit. 

Tiada juga saya mahu.237 

After a while, Baba Po Eng also wants to 
pay me half the amount: forty dollars. I 
refused to accent . Then finally he came 
wanting to pay me sixty dollars. I [still] 
do not want [to acceptJ. 


23 *t 

Ibid., 

p. 107 

235 

Ibid., 

p. Ill 

236 

Ibid., 

P. 125 

237 

Ibid., 

p. 155 
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(viii) "Katakan kepada si All Hati, mengapa 

ia berkata demikian. Jika pada si Ahmad 
pun ia diperbaikinyaj jika padaku pun, 
ia aku perbaiki juga. Kerana aku tiada 
mahu membunuh dia ..." 

Maka sembah Tun Ali Hati: "Jikalau ada 
karunia, patik itu minta bunuh jua, 
kerana patik itu tiadalah mahu raemandang 
muka orang yang lain ... 11 
Maka beberapa pun Sultan Mahmud hendak 
menghidupi Tun Ali Hati tiada juga Tun 
Ali Hati mahu hidup.238 

"Say to ‘All Hati: 'Why does he say such 
things? If he has been veil treated by 
Ahmad, by me too, him shall I treat well, 
for I do not want to kill him ... "* 

Tun ‘All Hati said: "If there is grace 
[in you] I still request to be killed, 
because I do not want [any more] to look 
at the faces of other people^" 

Thus no matter how much Sultan Mahmud 
wanted to let Tun ‘All Hati live, Tun 
‘All Hati still did not want to live. 

(ix) Maka segala orang bersoraklah: "Hai si 

Jebat durhaka, mengapa maka engkau takut 
hendak turun? Jika engkau tiada mahu 
turun, kunaiki istana ini."239 

Then all the people shouted: "Ho Jebat, 
you rebelI wherefore are you afraid of 
wanting to come down? If you do not 
want to come down, we will climb into 
the palace." 

(x) Maka jawab saya: "Jlkalau Baba pulang, 
past! saya orang kedua pun mahu pulang 
juga ...”240 


238 Se.jarah Melayu , p. 305. 

239 Hikayat Hang Tuah . p. 319. 

240 Hikayat Abdullah , p. 33? 35. 
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So I replied: "If Baba return, [then] 
it is certain, that the two of us also 
want to return too ..." 

All these examples reveal beyond doubt that mahu is 
conceptually distinct from hendak. It has been demonstrated that 
hendak presupposes the initiation of voluntary action in the actor; 
the actor possesses will. That actions originate from the actor 
without any external Influence forcing the actor into action - 
other than, of course natural influences. But in the case of mahu , 
conceptually it implies that actions arise out of the force of 
external, created or man-made influences. Though a man Is pre¬ 
supposed to possess will, yet this will is dependent upon created 
man-made challenges. A situation is created and being offerred - 
and acceptance or refusal of this offer is the positive or negative 
mahu. 


(d) Hamzah Fansuri's concept of the iradah 

It is significant that Hamzah denies the application of the word 
sekehendak with reference to God's will. This is because he 
conceives God's will to be an act of wisdom and not that of a 
capricious tyrant. Hamza'’'s polemic against the , TJlana > on this 
point is why call God Just if He "berbuat barang sekehendakBva , |2lfl - 

2bl Hamzah Fansurl , p. 198 . 
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does whatever He pleases or wills ? The ‘mama* answer: 

"Seperti orang berkambing banyak; 
setengah disembelihnya, maka dikubaknya, 
maka direbusnya, maka ditununya, maka 
dlpachaknya. Ia juga yang empunya, 
bukan benda orang lain. Jika benda 
orang lain disembelihnya maka galim 
hukumnya."242 

"The analogy is like one who owns many 
goats; some are slaughtered by him, then 
skinned, then boiled, then roasted and 
pierced with skewers. It is he who owns 
them - [and they are] not the possession 
of other people. If [they are] other 
people*s possession [and they] are 
slaughtered by him, then unjust [is] 
the verdict [against him]." 

The ‘Ulama , 's answer betrays that their conception of sekehendak is 
that the doing of whatever one pleases is justified on the condition 
that what one does at will one does to one's own. Logically they 
imply that sekehendaknya means the subject doing what he desires 
to the object which belongs to the subject. Whether the object is 
a willing or unwilling recipient of the subject's action is not 
discussed. But compare this with *Abdu’l-Lah's application of 
sekehendak when he describes the character of the Malay Rajas 
(page 128). There it would seem to imply that if a person takes 
the wealth of another without the other's consent, or takes by 
force the wife and children of another, or takes the life of 
another without just cause, then he is committing a wrongful and 
unjust action - but only if he takes without consent, by force, 
without just cause. Supposing he takes another's wealth with the 


242 Ibid ., p. 198 . Compare with al-Ash'ar l. chapter on 'Discussion 
of the imputation of justice and injustice to God,' especially 
p. 99, nara . 170 . 
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owner's consent, another's wife and children not by force, another 
person's life with just cause, then the word sekehendaknya will no 
longer be applicable to him. ‘Abdu’l-Lah there implies that it is 
not good and just even for a king, because he is king, to impose 
upon his people whatever his heart desires. Here is revealed 
another meaning in the conceptual structure of sekehendak in 
addition to what has been explained before (pages 127-128). The 
‘mama* conceive that it means the doing of whatever one pleases 
upon one's own possessions. ‘Abdu’l-Lah's passage reveals that 
if one's own possessions are the willing objects of one's desire 
(kehendak), then logically sekehendak cannot be applied to one; 
it is only if the objects of one's desire are the unwilling 
recipients of one's action that sekehendak can be applied to one, 
for it is the very essence of sekehendak to include within its 
meaning structure the sense of force, of imposition. Sekehendak 
is then the imposition of one's kehendak upon the kehendak of 
others. Linguistically at least Hamzah is more correct than the 
'Ulana' in his applicatioriof the word sekehendak . According to 
Hamzah the word cannot be applied to God, for it would mean that 
He is unjust since He purposely allows the otherwise unwilling 
unbelievers to disbelieve, punishing them with Hell for their 
disbelief. 2 ^ gamzah conceives God to act not as He pleases in 
the sekehendakNya sense, rather God acts in conformity with the 
potentialities of tilings in His knowledge. From His attribute of 


2^-3 Hamzah Fan s url . pp. 197-198. 
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Beauty is created the believer, from that of His Glory the 

unbeliever, each according to their potentialities. The believer 

believes and the unbeliever disbelieves not because God pleases 

that they be so, but because of their very natures; and because of 

?!+!+ 

their very natures too each will return to its found of origin. 

Kata ‘mama*: "Apabila deraikian hukuranya, 
tiada berguna lagi iradat dan qudrat kerana 
barang jnenjadi sendirinya dengan ^iukum 
isti'dadnya, tiada dengan hukum iradat 
dan qudrat."245 

The *Ulama’ say: "When such is the case 
[then God's] will and power are no more of 
use, for things become by virtue of their 
potentialities, not by virtue of will 
and power." 

gamzah's answer to this is that God has will, and His will works 
in conformity with knowledge of the things willed.^6 The things 
willed are not nothing (as the ‘Ulana* who hold the doctrine of 
creation ex nihilo assert); they are the fixed essences or the 
potentialities of things. They cannot exist as actuality unless 
God wills them to become (as actual existence), according to what 
their natures determine, by virtue of the command 'Be.' 1 What 
comes forth as the result of the Divine command is what we call 

244 Ibid . . pp. 198-199. 

24? Ibid ., p. 199. 

246 Ibid ., p. 199. 
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creation, or the external world together with all its parts. What 

still lie dormant, as it were, in the Divine Knowledge, ready to 

leap into being at His command, are neither created nor uncreated - 

they are modes of the Divine Essence. 2 ^' 7 In this way Hamzah denies 

both the doctrine of creation ex nihilo , and that of the coexistence 

of the world with God. Creation has its beginning in time and 

comes into being by virtue of God’s creative command. It is this 

creative command that is God's act of willing. When God wills a 

thing to be it comes, complete and perfect, for if it does net 

become complete and perfect then it would mean that God still has 

to perfect and complete it; and this implies that God wills without 

pl+fi 

prior knowledge of the thing willed, which is absurd. It is 
very important at this stage to note the significance of Hamzah*s 
consistency in translating the fourth form Arabic verb arada, 
which occurs in the Qur’an (36:82; see also page 127) as berkehendak . 
This is of course consistent with his mystical philosophy. 

Berkehendak applied here to God's act of willing is an extremely 
powerful expression. God is conceived as willing upon the thing 
willed (i.e. the potentiality of a thing which is still not separate 
from the Essence) intending what it shall become in such a manner 
that at His command it 'detaches', as it were, and becomes 

24-7 Ibid ., pp. 135-137. 

24-8 Ibid., pp, 135-136. Compare with Ibn Rushd in Tahafut al- 
Tahafut , p. 88. 
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’externalized 1 as part of creation. The taing willed is present 

to God before His command acts upon it and transforms it into being. 

When applied to God, the relationship between God and the thing 

willed is a vertical one (page 127). But the important concept 

here is that berkehendak conveys the idea that God wills something 

which is present to Him. A comparison between ilamzah's translation 

and that of ‘Abdu ’l-Ra’uf of Singkel 2 ^ of the same Quranic passage 

will illuminate what I attempt to convey. ‘Abdu’l-Ra’uf 1 s 

translation of the same passage ( 36 : 82 ) is: 

Innama amruhu idha arada shay*an 
an yaqula lahu kun fa yakunu. 

Hanya sanya pekerjaanNya apabila 
dikehendaklNya raenjadikan suatu, 
bahwa dikatakan baginya "Ada ^ 
engkaui" - maka ada suatu itu. 

1 Abdu’l-Ra’uf translates arada as dikehendaki meaning is desired , and 
this manner of describing God’s will in the passive voice deprives 
much of the emphasis on the factitive or causative nature of the 
action or will. Another interesting factor is that in the verb 
kehendaki, the object desired is absent. The ^ implies that the 


249 ‘Abdul Ra’uf (c. 1620-1693) was regarded as one of the most emi¬ 
nent Sufis of Acheh and the rest of the Malay-speaking world. But 

he was more of a religious teacher and an ‘Alim rather than a Sufi 
in the sense Hamzah was. Though he did not appear to join in the 
polemic against Hamzah begun by Ranlrl, he seemed to be on the side 
of Ranlrl. For more about him, see El, Leiden, I960, p. 88 . 

250 This is from ‘Abdu’l-Ra’uf’s Malay translation and commentary 

of the Qur’an based on al-Bay^awI’s. I am quoting the fourth 
edition published in Cairo in 1901, vol. 2, p. 446. *Abdu’l- 

Ra’uf T s translation of the whole Qur’an into Malay with commentary 
is, I thin]f, the first of its kind to be done in the Malay-speaking 
world. 
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object desired is sought after by the subject (page 120). Thus in 
expressing it in the passive voice by means of prefixing the 
particle djl to kehendaki , the implication is that the thing willed 
or desired is not present to God - or that God creates from 
nothing. The implications brought forward by this explanation are 
made more plausible by virtue of the fact that ‘Abdu'l-Ra’uf 
translates Run as ada which means exist (i.e. to be in the sense 
of appearing) and not .iadi as Hamzah does, which means be (i.e. to 
be in the sense of becoming). It is only to something that jadi 
refers, whereas ada conveys the meaning of making something appear 
when it was not there before. 

Finally, another important point elucidating Hamzah's concep¬ 
tion of the iradah . when he says that God's will works in conformity 
with His knowledge of the things willed, is his conception of 
qudrah . Like the philosophers, to whose views on this point even 
al-Ghazzall concedes, 2 ^ Hamzah asserts that God cannot do what 
is logically impossible. However, like al-Ghazzall, he accepts 
this without denying to God infinite possibility for exercising 
His power. 

Suatu tamthxl lagi seperti orang 
sempurna lengkap dengan kekayaannya. 

Dapat diubahnya kekayaannya: gajah 
dijadikannya kuda, atau kuda 
dijadikannya gajah; atau kambing 


251 Tahafut al-Tahafut . pp. 328-329 
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dijadikannya anjing, atau anting 
dijadikannya kambing, Tetapi la 
tiada mahu mengubah dia, kerana 
apabila ia mengubah dia binasa 
kamalnya.2!?2 

Another analogy is like the person 
who is complete and perfect in his 
wealth and power. He can change 
his power: the elephant he can 
transform into a horse, and the horse 
into an elephant; or the goat into a 
dog, and the dog into a goat. But he 
does not want to change and transform 
them, for if he does so then his 
perfection is destroyed. 

What is implied here is that if we discard the notion of a necessary 
causal sequence and attribute everything to the Creator’s caprice, 
then the configurations of things would cease to exist in the sense 
that they would not possess recognizable natures; knowledge would 
possess no meaning. Furthermore, if the Creator transforms 
elephants into horses and goats into dogs, then it would mean, 
unless it is His caprice, that the Creator has not created something 
perfect in the first instance and that what He created is in need 
of perfection - an admission of lack of knowledge on the Creator’s 
part. Supposing the person in Hamzah’s analogy effects the trans¬ 
formations mentioned, can his will in doing so be properly called 
will? The passage shows that it cannot, for the word mahu implies 
that the person has been challenged to display his power. If he 


252 Hamzah Fan s uri , p. 200. The word kekayaan I have translated 
not so much as wealth but power , for this is what is meant in the 
context of the discussion. 


-1^5- 


wills the transformations, then although his will works in 
conformity with his knowledge of the things willed, it is not 
based upon his choice; for here the challenge has determined his 
choice. 

The analysis thus far presented in this chapter is an attempt 
to bring into focus concepts underlying the word hendak and its 
derivatives, and its implication with respect to Hamzah Fanjurl's 
concept of the iradah . As far as the scope is concerned, this 
presentation would suffice. From what has been analyzed, it seems 
not illogical to conclude that by virtue of linguistic facts and 
semantic precision, gamzah Fansurl's consistency in his application 
of key words gives more weight and plausibility to his arguments. 



CHAPTER VI 


Romanized Malay edition of the text 
of the ffu.i.latu ’l- S iddiq li daf *i ’l-Zindlq . 
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Hu«j jatu , 1-Siddiq li daf ‘i ’l-Zindlq 
karangan 

Al-Shaykh Hum’1-Din al-Ranlrl 

(Naskhah Maxwell No. 93) 

[Royal Asiatic Society, London.] 
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Bismi’l-Lahi , 1-Rahmani'l-Rahlmi 

Hamdan li ilahin huwa bi’l-hamdi haqiqun 
£i ba£ri nawalihi kanati’l-daratu ghariqatan.^J 

Segala puji-pujian bagi Allah. lalah yang musta^aq dengan kepujian. 

Adalah segala arwah beroleh limpah darlpadaNya anugerahaNya. 

Wa an‘ama ‘alayha bijudihi’1-tawflaa ula’ika 
mina’l-nabiyylna wa’l-jiddlqlna. 

Dan dianugerahaNya akan mereka itu dengan anugerah tawflq; mereka 

itulah daripada segala NabI dan ‘Arif bi’l-Lah. 

Fa haqqaqu 2 ?^ bi haqqihimjiaqqa’l-tahqiqi wa 
maiyyazu*l-haqqa mina'l-batili bi’l-tasdlqi. 

Maka ditahqlqkan mereka itulah akan Tuhannya dengan sebenar-benar 

tahqla, serta dibezakannya jalan yang benar daripada jalan yang 

batil dengan tasdlq. 

Wa haaqaau haqa'iqahum bi'l-tadqlqi fa 
harraru r ulumahum wa baiyyanQ’l-farlqah. 

Dan ditahqlqkan mereka itulah segala ’ilmu I^aqa’iq dengan daqiq. 

Maka ditasnifkan mereka itu *ilmunya dan dinyatakan jalan agama. 

Fa man_tiagala lahu’l-tawflqu’l-raclqu tab!‘ahum 
wa ilia lasara’l-mulliida va'l-zindlqa. 

Maka barangsiapa senantiasa beroleh tawflq nlschaya diikutnyalah 

jalan segala NabI dan Siddlq, dan jika tiada diikutnya akan 

i'tiqad mereka itu nischaya jadilah ia daripada qawm mulhid dan 

zindlq. 

2?3 The text reading ghaziq is corrupt. 

2$k- The text reading haqqaqa is corrupt. 
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Wa’l-salatu wa’1-salamu ‘ala’l-nabiyyi ’1- 

shaflqi va ‘ala alihi wa satibihi min ahli'l-wathlqi. 

Dan rahmat Allah dan salamHya atas NabI Muhammad yang amat penyayang 

atas ummatnya, dan atas segala keluarganya dan sahabatnya [2] yang 

amat keperchayaan. 

Wa ba‘du. Dan kemudian daripada itu. 

Fa yaqulu saql^^'l-rasuli al-shaykhu Nuru*1-Dlni 
ibni ‘Aliyyin ibni HasanjI ibni Muhammadin Hamldin 
al-Ranlriyyu al-Shari‘iyyu. 

Maka berkata yang mengedarkan piala minuman Rasulu*l-Lah s.a.w. 2 -^ 
iaitu Shaykh Huru’l-Din bin ‘All bin HasanjI bin Muhammad Hamid 
nama bangsanya, dan Ranlrl narna negerinya tempat kediaraannya, dan 
Shafi‘I madhhabnya. 

Falamma takhalafa ba‘du^l-muta‘assiblna wa’l- 
mu‘anidina mina’l-sufaha’i fi bahthi*l-wujudi 
wa nisbati *1- ‘alami bi’l-tiaqqi ta‘ala. 

Maka tatakala ikhtilaflali setengah daripada Ahlu’l-Ta^ib ^ 

dan Hu ‘anid ^ daripada segala yang jahil pada memithalkan wujud 

Allah dan pada menisbatkan ‘alam dan Haqq Ta‘ala. 

Fa altamasa minnl ba‘du’l-ajalli min ashabina. 

(1) Ya'nl, menegakkan agama yang salah. 

(2) Ya‘ni, mem[b]antah kepada mem[b]enarkan agama yang salah. 
ffashiyah minhu . 

255 The text reading saqi is incorrect. 

256 S.a.w. is the usual abbreviation for s alla'l-Lahu ‘alayhi wa 
sallama . I use this abbreviation throughout this edition whenever 
it occurs. 
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Maka memintak pada aku setengah daripada orang yang besar-besar 

daripada segala sahabatku. 

Hafijahu’l-Lahu wa thabbathu fl dlni’l-islami 
bibarakati sayyidina Muhammadin *alayhi , l 
salatu wa’l-salamu. 

Dipeliharakan Allah Ta*ala kiranya akan dia dan ditetapkannya akan 

dia pada agama Islam dengan berkat Penghulu kita Nabi Muhammad s.a.w. 

Fa 'allaftu va tarjantu hadhihi*l-risalata 

bi’ 1 -jawiyyati min kutubi*l-sufiyyati wa ghayrihiin. 

Makakuta’lifkan dan kujawikan risalah ini daripada segala kitab 

Ahlu’l-SufI dan lain daripada mereka itu. 

Wa sammaytuha £u,j jata’l-siddiqi li daf‘i’l-zindlqi. 

Maka kunamai akan risalah ini: ffu.i.jatu *l- 5 iddiqi li daf'i 1 !- 

Zindiqi , ertinya: Dalil [ 3 ] segala ‘Arif pada Menolakkan I/tiqad 

s-egala Zindlq . Maka kusebutkan dalam risalah ini i‘tiqad dan 

madhhab empat £a’ifah, iaitu: Mutakallimln dan Ahlu'l-Sufl dan 

gukama* Falaslfah dan Wujudiyyah yang mulhid pada menyatakan wujud 

Allah dengan ‘alam itu berlainankali atau bersuatu seperti yang 

lagi akan tersebut kenyataannya. 

Maka sekarang kumulai pada menyatakan ma‘na wujud itu: iaitu 

dhat - ya‘nl keadaan sesuatu shay 1 . (3) Maka dhat^itu ada kalanya 

(3) Ertinya diri sesuatu. 

(4) Ya'nl, iaitu hu^lur *abd senantiasa dengan ingat akan Haqq 
Ta'ala seperti dirasainya segala asrar Allah. Hashiyah minhu . 

‘Afa’I-iahu ‘anhu. 
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kelihatan dengan raata kepala, tetapi menyabitkan dia^)‘aal dan 
shara‘ atau kashf ^ dan dhawq . la itulah wujud Allah. 

Kata Kutakallimln wujud itu dua perkara: pertama wujud Allah, 
kedua wujud ‘alam. Maka vmjud Allah itu wa.libu’l-wu.jud lagi qa’im 
sendirinya, dan wujud ‘alam itu mumkinu , l~vm.jud - ya*nl dijadikan 
Haqq Ta'ala daripada ‘adam kepada wu.iud khari.il : lagi ia qa’im 
dengan £aqq Ta‘ala. Maka jadilah £aqlqat keduanya herlain-lainan - 
ya‘ni keadaan keduanya itu berlain-lainan kerana Haqq Ta‘ala itu 
qadim lagi menjadikan, dan ‘alam itu muhdath lagi dijadikan. Maka 
nyatalah pada isfilali mereka itu bahwa wujud itu dua perkara: suatu 
wu.iud haqioi . kedua wu.iud majazl . Maka wu.iud majazi itu milik baqi 
wu.iud foaaiql . Maka jikalau tiada berlainan keduanya nischaya jadilah 
bersuatu. Maka barangsiapa mengi‘tiqadkan bahwa Haqq Ta'ala 
dengan [4] ‘alam itu esa maka jadilah ia kafir, kerana ketahuan 

(5) Ya‘ni, firman Allah dan hadith Rasulu*l-Lah dan ijma‘ segala 
‘Ulama *. ffashiyah minhu . 

(6) Ya‘nl, iaitu diperoleh ‘abd daripada segala tajalli Haqq 
Ta‘ala; iaitu memushahadahkan Haqq Ta‘ala dengan anugerah daripada 
^aqq Ta*ala, dan diperolah ‘abd beberapa asrar iaitulah fa’idah 
tajalll dan kashf. Hashiyah minhu . ‘Afa 5 l - Lahu ‘anhu . 
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daripada perkataannya yang demikian Itu bahwa wujud Allah dan 

‘alara jadi suatu haqlqat dan sewujud [seperti] kata Ahlu’l-SufI 

Bahwa kami pun qabullah akan i'tlqad dan perkataan Mutakalli- 

mln itu. Adapun pada igtilah kami bahwa wujud itu esa jua$ ialtulah 

dhat Allah Ta‘ala. Dan ‘alam itu tiada berwujud dan tiada layak 

dinamai akan dia dengan nama wujud kerana ia ‘adamu ’1-mah cL Maka 

apabila adalah ‘alam itu ‘adamu*1-mah d dan wujud Haqq Ta'ala itu 

wu ,i udu*1-mafo d ^ maka manat ah jadi sewujud ‘adamu *l-mah d dengan 

wu.1 udu*1-maft d? Hanya sanya adalah ‘alam itu ma ^har dan ?illj 

milik bagi ^aqq Ta‘ala - ya‘nl tenpat nyata Haqq Ta'ala, dan 
258 

bayang-bayang seperti upama rupa yang kelihatan dalam chermin 
bidal tamthll. Haqq Ta‘ala itu upama yang menilik chermin dan 
‘alam itu upama rupa yang kelihatan dalamnya. Maka wujud Haqq 
Ta'ala dengan ‘alam berlainan pun tiada dan bersuatu pun tiada, 
kerana berlainannya dan bersuatu itu menghendaki dua wujud 


(7) Ya'ni, semata-mata wujud haqiql. Hashiyah minhu . 

257 The last four words: [seperti] kata Ahlu‘l- S ufl - should 
actually be written after the word kerana in the*sentence in order 
that the meaning intended be conveyed correctly. Otherwise the 
whole meaning undergoes a complete change which Ranlrx would 
certainly reject as it would be quite meaningless - and if meaning¬ 
ful at all, it would be contradictory to what he intends to say. 
Hence the reading of the whole sentence should be: 

Maka barangsiapa mengi‘tiqadkan bahwa Haqq Ta'ala 
dengan ‘alam itu esa, maka jadilah ia kafir, kerana- 
[seperti] kata Ahlu*I-Sufi - ketahuan daripada 
perkataannya yang demikian itu bahwa wujud Allah dan 
‘alam jadi suatu haqlqat dan sewujud. 

258 The text is corrupt. 
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mustaqil^) sendirinya. Maka apabila adalah wujud Allah jua yang 
esa, dan *alam itu tiada berwujud, maka tiadalah jadi berlain- 
lainan. Darlpada kerana inilah kaini kata wujud Allah dengan ‘alam 
esa. Jikalau ada ‘alam itu mawjud kelihatan sekalipun tetapi tiada 
kebilanggan wujudnya dari kerana ia tiada berwujud haqlql. Seperti 
kata [53 orang raja dengan balatenteranya itu esa jua. Jikalau 
ada wujud balatenteranya banyak sekalipun tiada kebilangan. Hanya 
yang kebilangan itu wujud raja jua. Dan lagi pula, tamthll bayang- 
bayang dengan yang empunya bayang-bayang; pada penglihat dua 
wujud, tetapi tiada dikata akan dia dua wujud kerana bayang-bayang 
itu tiada kebilangan wujudnya. Su’al (jika [dl]tanyai orang); 

"Bahwa bayang-bayang dengan yang empunya bayang-bayang itu seorang- 
kah atau dua?” Jawab: "Bahwa bayang-bayang dengan yang empunya 
bayang-bayang itu seorang jua kerana bayang-bayang itu tiada 
kebilangan wujudnya. Hanya sanya adalah bayang-bayang itu maz har 
yang empunya bayang-bayang jua. Maka sebab itulah dikata orang 
bahwa empunya bayang-bayang dengan bayang-bayangnya itu esa - tiada 
dua dan tiada lain." 

Maka adalah raaqjiud kata Mutakallimln dan Ahlu'l-Sufi itu 
suatu jua - tiada berlainan antara dua ^a , ifah itu. Shahdan. Bahwa 
pendapat Mutakallimln itu dengan dalll ‘aql dan naql jua. Ditiliknya 
kepada *alam(9) maka dilihatnya ada ia mawjud yang muhdath lagi 

(8) Upama yang menilik chermin dan ‘alam itu. 

(9) Ya‘nl, firman Allah dan hadith Rasulu’l-Lah dan ijma‘ segala 
‘Ularaa*. Hashiyah minhu . ‘ATa’l-Lahu *anhu . 
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berubah-ubah. Dan ditiliknya dengan mata hatinya kepada wujud 
Haqq Ta‘ala pun ada mawjud yang qadim. Maka dithabitkannya dua 
vmjud: suatu .ia’izu ‘l-wu.iud , kedua wajibu * 1-wu.1 ud . Maka ja J izu*l- 
vu.jud itu iaitu Makhluq dan wa.ilbu ’1-wu.jud itu iaitu Khaliq. Maka 
adalah nisbah antara keduanya itu nisbah Khaliq dan Makhluq jua. 

Maka sebab itulah dikatakan mereka itu berlain [6] -lainan 
keduanya supaya jangan pada sangka 2 ^ ‘avamm babva wujud Allah 
dengan wujud ‘alam itu sewujud seperti i'tiqad qawm mulhid dan 
zindiq. 

Adapun pendapat Ahlu^-Sufl itu pun dengan dalll ‘aql dan 
naql jua, lagi ditambah pula kashf dan dhavra. 2 ^ 0 Maka ditilik 
mereka itu dengan mata hatinya dan dirasanya dengan perasaannya bahwa 
wujud itu esa jua - iaitulah wujud Allah yang tiada kelihatan 
dengan mata kepala dalam Daru’1-Dunya ini; dan yang kelihatan dengan 
mata kepala itu iaitu ‘alam yang tiada berwujud seperti vujud 
Allah. Maka wujud Allah itu wujud £aqlql lagi mu£laq, dan wujud 
‘alam itu wujud majazi lagi muqayyad - gill - dan milik bagi wujud 
Allah. Maka akan gill itu tiada dapat dikata akan dia wujud, dan 
tiada dapat dikata akan dia ‘adam muflaq; dari kerana jika dikata 
akan dia wujud, nischaya sekutulah ia dengan wujud Allah; dan jika 
dikata akan dia ‘adam mu£laq, maka ‘adam itu tiada ada sesuatu shay’ 
jua pun, dan ‘alam itu ada ia kelihatan. Maka nyatalah ‘alam itu 

259 The text reading sangkah is incorrect. 

260 The text reading zawq is incorrect. 
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majhar vujud Haqq Ta‘ala. Maka nisbah antara vujud Allah dan ‘alam 

itu bersuatu pun tlada dan berlainan pun tiada kerana ‘alam itu 

ma^har dan milik bagl Haqq Ta‘ala. 

Maka nyatalah pada istilah Ahlu’l-Sufi bahwa vujud dan 

haqlqat itu [ 7 ] e^t jua pada ma‘nanya; iaitulah dhat Haqq Ta‘ala. 

Maka murad daripada haqlqat pada istilah Ahlu’l-SufI itu iaitu: 

Al-haqiqatu ma bihi*l-shay*u - huva huwa. 

Ertinya: Yang haqlqat itu suatu shay* yang dengan dia [jadi] 

shay**itu - ia ia (ya*nl barang suatu shay* yang jadi 
ia daripada suatu shay’). 

Maka suatu shay* itu haqlqat - upama tiaqlqat periuk itu kisaran,^ 0 - 1 - 

dan haqlqat perahu itu tukang. Dan murad daripada tiaqlqat pada 

ig^ilah Mantiqiyyln 2 ^ 2 itu iaitu: 

Al-haqiqatu ma yakunu’l-shay*u bihi 

ka * 1-hay awani , l-natiqi bi’l-nisbati ila’l-insani. 

Ertinya: Yang haqlqat itu barang sesuatu sha'/ , yang dengan dia 
ia, seperti hayawan natiq dengan nisbah kepada insan 
(ya‘ni £aqlqat insan itu hidup yang berkata-kata). 

Maka nyatalah pada istilah ManJiqiyyTn 2 ^ haqlqat sesuatu shay* itu 

airi sesuatu shay*. Maka ikhtilaf ikhtiyar Mutakallimin dan 

Ahlu’l-SufI pada menyabitkan wujud Allah dengan vujud ‘alam itu 

ikhtilaf lafzx jua, bukan ma‘nawi; seperti kata orang ’lima belas’ 

dengan 'tengah dua puluh 1 . Maka pada ma*nanya sama jua, dan pada 

lafaznya berlain-lainan. 

261 The text reading kisavan (ksavn) is corrupt. 

262 The text reading mantiaxn is incorrect. 

263 The text reading man a lgin is incorrect. 
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Apabila kau ketahuilah i‘tiqad dan madhhab Mutakallimin dan 
Ahlu’l-SufI, maka sekarang kunyatakan pula i'tiqad dan madhhab 
fluka.Tna * Falasifah. Kata ta’ifah Falasifah bahwa wujud Allah dan 
‘alam keduanya qadlm kerana [8] ia terbit daripada wujud Allah 
dengan ta’thlrnya, tiada dengan ikhtiyar Haqq Ta‘ala; seperti 
keluar^®) panas matahari daripada dhat matahari. Maka tiadalah 
kuasa matahari menahani panasnya; selama ada matahari adalah 
panasnya. Demikian lagi selama ada dhat Allah adalah *alam; tiada 
bercherai dan tiada tanggal daripada dhat Allah, daripada azal 
datang kepada abad berhubung dan bertemu selama-lamanya. Dan 
lagi pula katanya bahwa Allah Ta'ala tiada kuasa atas segala 
sesuatu, dan tiada kuasa Ia menjadikan sesuatu yang lain daripada 
[yang] sudah keluar daripadaNya. Dan tiada la berkuasa pada mengu- 
bahkan ‘alam yang sudah ada ini. Dan lagi pula katanya bahwa tujuh 
petala langit dan tujuh petala bumi tiada dijadikan Allah Ta'ala 
akan keduanya daripada tiada kepada ada, lagi baqa’ abadl. Dan 
lagi pula katanya bahwa mintak tulung kepada Allah itu mem[p]usakai 

(10) Ya‘ni, keluar ‘alam daripada dhat dengan kuasa dirinya, tiada 
dengan dijadikan Haqq Ta'ala akan dia. Hashjyah minim . 
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nafsan 2 ^ jua, kerana ‘abd itu sanantiasa dalam limpah tulung jua. 
Adapun fa’idaii berbuat ‘ibadat itu menjadikan diri serupa dengan 
Allah sekira-kira kuasa ^ua. Dan lagi pula katanya bahwa Allah 
Ta’ala jua yang ‘ashiq dan ma’shuq akan diriNya. Maka adalah 
segala perkataan dan i’tiqad mereka itu dalalat lagi kafir - 
na*udhu bi’l-Lahi minha j 

Apabila kan ketahuilah i'tiqad dan madhhab ta’ifah Falasifah 
maka kunyatakan pula 1‘tiqad dan madhhab ta’ifah Wujudiyyah [9l. 
Maka adalah Wujudiyyah itu dua qawm: suatu Wujudiyyah yang 
muwa£hid, kedua Wujudiyyah yang raulhid; seperti Murji’ah itu dua 
qawm: suatu Mur ji ’ah mar^umah, kedua Mur 3 i’ah mal *unah. Maka 

Murji’ah marhumah itu iaitu segala sahabat Rastilu’l-Lah ‘alayhi’l- 
salam, dan Murji’ah mal'unah itu iaitu suatu qawm yang daripada 
qawm tujuh puluh dua yang dalalat lagi isi neraka. Demikian lagi 


(11) Ya'nl, dinamai Murji’ah mal'unah itu kerana adalah i’tiqad 
mereka itu dan katanya: "Kami harap akan segalamu tiada kamu 
dimasukkan Allah kedalam neraka jikalau kamu berbuat dosa kablr 
sekalipun." Hashiyah minhu . 

26b- The text reads memushakai naf san . The word nafsan is problemat¬ 
ic. Does it mean two selves or one ( nafsan )? The former interpre¬ 
tation would seem to refer to Ibn Slna's theory of the two natures 
of man which corresponds to his theory of the two types of prayers 
(Cf. Ar berry, A.J., Avicenna on theology . London, 1951, pp. 50-63). 

I am inclined to think, however, that the word is in the Arabic 
singular accusative case. The Malay scribe would write nafsan in 
the same manner as it appears in the text. In place of the tan win 
an , the alif is written after the sin to denote the accusative case, 
and the nun to indicate the sound. Hence the alif and the nun 
represent the tanwin an. 
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Wujudiyyah yang muwahhid itu iaitu segala Ahlu’l-Suf! (dijadikan 
Haqq Ta'ala klranya kita daripada qawra mereka itu. 1 ), dan 
Wujudiyyah yang mulhid itu iaitu segala Zindiq - na'udhu bi*l- 
Lahi minha i Adapun sebab dinamai Wujudiyyah itu wu.iudlyyah kerana 
adalah bahath dan perkataan dan i'tiaad mereka itu pada wujud Allah. 

Maka sekarang kunyatakan i'ticiad dan madhhab Wujudiyyah yang 
mulhid dan Wujudiyyah yang muwahhid supaya [dapat] kubezakan antara 
i*tiqad keduanya. Kata Wujudiyyah yang mulhid bahwa wujud itu esa; 
iaitulah wu jud Allah. Maka wujud Allah yang Esa itu tia.da ada ia 
mawjud mustaqil sendirinya yang dapat dibezakan melainkan dalam 
kandungan sekelian makhluqat jua. Maka adalah makhluqat itu wujud 
Allah dan wujud Allah itu wujud makhluqat, Maka ‘alam itu Allah 
dan Allah itu ‘alam. Bahwa sanya adalah mereka itu menyabitkan 
wujud Allah yang Esa [10] itu dalam vrujud segala makhluqat; serta 
katanya tiada mawjud hanya Allah. Dan lagi di‘tiqadkannya pada 
ma'na kalimat la ilaha illa’l-Lahu *tiada ada wujudku hanya wujud 
Allah*. Maka dikehendakinya ma'nanya ’tiada ada wujudku melainkan 
wujud Allah wujudku ini.* Dan lagi pula katanya: "Kami dengan Allah 
sebangsa dan sewujud." Dan lagi pula katanya bahwa Allah Ta'ala 
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ketahuan dhatNya dan nyata kayfiyyatNya^ 12 ^ dan kammiyyatNya<^) 
daripada fihaq ada la mavrjud pada kharij pada zaman dan makan. 
Inilah perkataan dan i‘tiqad kafir yang nyata, seperti kata Shaykh 
Muhyl’l-Din ibnu’1-‘Arab! (qaddasa*l-Lahu sirrahuj) dalam kitab 
Futuhatu J l-Makkiyyah pada menyatakan l‘tiaad segala Ahlu’l-Khawass 
ditolakkannya dan diba^alkannya akan madhhab Wujudiyyah itu. 
Katanya: 

"Min huna ay dan zallat aqdamu_ta^if at in ‘an majra’l- 
tahqlqi fa qalu ma thamma ilia ma nara fa ja‘alu*l-266 
‘aiama huwa’l-Laha wa’l-Laha nafsa’1-‘alami_wa laysa 
hadha bi mashhadin li kawnihi ma yatahaqqaquna bihi 
ta^iaqquqa ahlihi fa law ta^aqqaqu bihi ma qalu dhalika." 

ya‘ni: "Daripada perkataan inilah tergelinchir i'tiqad 

sesuatu qawm daripada jalan yang sebenamya, dari 
kerana kata mereka itu: "Tiada ada mawjud melainkan 
barang yang kami lihat." Maka dijadikannyalah *alam 
itu Allah dan Allah itu diri *alam. Segala-gala 
i*tiqad ini tiada benar kerana wujud Allah itulah 
yang jadi mereka itu dengan dia (ya‘ni, wujud Allah 
itulah yang menjadikan mereka itu). Maka jikalau 
henar ma‘rifat [11] mereka itu akan dia, nischaya 
tiada dikata mereka itu seperti yang demikian." 


(12) Ya‘nl, murad kayfiyyat itu iaitu warna dan rasa dan bahu, dan 
hangat dan sejuk, basah dan kering, dan barang sebagainya daripada 
gifat jisim. Hashiyah minhu . 

(13) Ya‘nT, murad daripada kammiyyat itu iaitu besar dan keehil, 
pendek dan lebar, dalam dan berat, 2 ^ dan barang sebagainya. 
Hashiyah minhu . ‘Afa*l-Lahu ‘anhu . 

265 The text reading buat is corrupt. 


266 The text reading fa ,ja‘altu is incorrect. 
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Maka adalah mereka itu malu akan segala Ahlu’l-Islam, dan takut 
disalahkan kebanyakan madhhab dan agama. Jika dikata mereka itu 
dengan nyatanya ’kami1ah Allah dan Allah itu kami' tiada diqabulkan 
oleh sekelian mereka itu akan perkataannya. Maka dilindungkanlah 
dirinya dibalik dinding yang berpesuk-pesuk supaya jangan 
kelihatan perkataan-perkataan yang jahat dan i’tiqad yang dalalat. 
Maka disamarkannya dengan katanya: ’’Bahwa sanya Allah Ta‘ala itu 
diri kami dan wujud kami dan kami diriKya dan wujudNya itu jua." 
Maka yang demikian itu tiada terlindung pada sekelian Budiman yang 
bijaksana, dan tiada ter[sem]bunyi pada segala ‘ Arif yang kamil. 

Shahdan. Adalah perkataan dan i*tiqad mereka itu seperti 
perkataan dan i*tiqaa qawm ‘All Ilahiyyah dan Isma‘iliyyah daripada 
qawm Hafidi; katanya bahwa Haqq Ta‘ala itu tanazzul lalu jadi ‘All 
ibnu Abi Jalib (karrama’l-Lahu wajhahui) Dan seperti i‘tiqad qawm 
Yahudi; katanya bahwa Nabi Allah ‘Uzayr itu anak Allah; seperti 
firman Allah Ta‘ala: 

’Qalati*1-Yahudu ‘Uzayrun ibnu*l-Lahi.' 
ya*ni: ’Kata Yahudi ‘Uzayr itu anak Allah.* 

Dan seperti perkataan dan i*tiqad qawa Nasara bahwa NabI Allah 

‘Isa Itu anak Allah; seperti firman Allah Ta‘ala: 

'VJa qalati’l-Wasara al-MasItiu ibnu ’l-Lahi. r [12] 

Setengah daripada mereka itu [mengi‘tiqadkan] bahwa Allah itu 

menigai tiga; seperti firman Allah Ta‘ala: 

'Wa qad kafara’l-ladhina qalu inna’l-Laha thalithu 
thalathatin.’ 
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ya‘nl: 'Sanya telah kafirlah mereka itu [yang] mengata[kan] 

adalah Allah itu menigai tlga.‘ 

Dan kata setengah daripada mereka itu bahwa NabI Allah ‘Isa itulah 

Allah. Dan lagi pula kata qawm Nasara bahwa Allah turun daripada 

lahut kedalam nasut - iaitu lembaga yang la jadi daripada ‘alam 

ajsam - maka kembali pula la kepada lahut . Maka perkataan dan 

i‘tiqad mereka itu kafir, seperti firman Allah Ta'ala: 

'Laqad kafara'l-ladhlna qalu inna'1-Laha 
huwa'l-MasIhu ibnu Maryam.’ 

ertinya: 'Bahwa sanya telah kafirlah mereka itu yang 

mengata[kan] bahwa sanya Allah Itulah ‘Isa ibnu Maryam.' 

Dengar olehmu, hai Budimani, firman Tuhan yang dalam Qur'an 

mengatakan peri kejadian insan dua puluh dualapan tempatnya. Bayan. 

Seperti kata Sahibu'1- Zubad (qaddasa'1-Lahu sirrahu.'): 

"Wa qad dhakara'l-Lahu^l-insana fi thamaniyatin wa 
'ishrlna mawdl‘an wa aala innahu makhluciun. "267 

ya‘ni: "Sanya disebutkan Allah Ta‘ala alt an insan itu pada 

dua puluh dualanan tempat. Maka firmanNya bahwa 
insan itu makhluq." 

Maka inilah beza antara perkataan vrajud Allah itu wujud makhluq, 
dan wujud makhluq itu wujud Allah, dan insan [13] itu Allah, dengan 
perkataan Nasara ka.tanya NabI ‘Isa itulah Allah. Maka yang demikian 
itu tiada ter[sem]bunyi pada segala Budiman yang berlman. Kata 
Shaykh ‘All ibnu Hamid al-Maha'iml (qaddasa'1-Lahu sirrahu.') 
dalam kitab Ira'atu'1-Daqa'iq : 


2 67 The text reading ghuluqun is corrupt. 
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"Fa man qala’l-‘aqlu aw al-nafsu aw al-£abi‘atu’l- 
kulliyatu aw ma26o dunaha mina’1-kawakibi269 wa’l- 
‘anasiri wa’l-mawalldi ilahun bi i‘tibarijna^hariyyatiha 
lahu’fa qad akhta’a kama akhta’a270 man qala li yadl 
Zaydin innahu Zaydun wa ’in kanat yaduhu min jumlati 
mazahirihi fa ’in kana mukh£i’an fi i^laqi ’1-ilahi 
‘ala ma laysa bi ilahin fa qad kafara wa tazandaqa ..." 

ya‘ni: "Barangsiapa mengi*tiqadkan *aql atau nafs atau 

segala tab!‘at atau barang sebagainya daripada_segala 
bintang’dan segala ‘anasir dan hayawanat dan nabatat 
dan jumadat itu Haqq Ta'ala dengan i‘tibar271 ma^harNya, 
maka salahlah ia*seperti yang mengatakan ’tangan Zayd 
itulah Zayd' - dan jika ada tangannya itu daripada 
jumlah segala magharnya sekalipun. Apabila adalah 
salah 1‘tiqadnya pada mengatakan yang lain daripada 
Haqq Ta‘ala itu Haqq Ta‘ala maka sanya jadilah ia 
kafir dan zindla ..." 

" ... Wa ’in qulna’l-jahiru fi kulli’1-‘alami 
wujudu’1-haaqi wa asma’ihi fa laysa wujuduhu min 
haythu Imm. zahirun f I kulli wa^idin [14] min 
ahadi *l-ashya’i bi kamalihi ..." 

" ... Dan jikalau kami kata yang jiahir pada ‘alam 
itu wujud Haqq Ta‘ala, atau asma’Nya sekalipun, 
maka sekali-kali tiada ada wujud Allah daripada 
fihaq^zahir itu ada wujudNya mawjud pada tiap-tiap 
makhluq ..." 

" ... Wa li’l-qawli bi wa^datl’1-wujudi272 fl’l- 
kulli la yajuzu’l qawlu bi ilahiyyati kulli 
wahidin mina’l-ashya’i ..." 


268 The text reading awarna is corrupt. 

269 The text reading kawab is corrupt. 

270 The text reading kha t a’a is corrupt. 

271 The text reading i‘tiyar is corrupt. 

272 The text reading wahidati is incorrect. 
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"Adapun murad daripada kata Ahlu’l-SufI: 
wahdatu *l-wu.iud273 fI ’I-kulli - ya*ni keesaan 
wujud Allah dengan *alam itu, bukan maqsud mereka 
itu akan tiap-tiap segala perkara yang tersebut 
itu Haqq Ta*ala , 

" ... Idhi’l-kalamu ayy kalamu man qala bi 
wahdati wujudi’l-kulli innama huwa fl anna’l- 
majmu‘ ayy majrnu* wujudati’l-ashya’i amrun 
wahidun wa huwa zuhuru’l-haqai fl’l-kulli la 
anna kulla wa^idin mina* 1-mawjudati huwa’l- 
majmu‘u’l-ladhi jahara fihi*l-haqqu bi 
kulliyatihl ..." 

" ... Kerana maqsud Ahlu’l-Sufl dengan katanya 
' wahdatu *1 wu.jud al-kulli 1 - ya‘ni keesaan ‘alam 
dengan suku-sukunya itu_- maqgud mereka itu_ 
hanya sanya adalah majmu* wujud segala ashya* 
itu suatu pekerjaan jua; iaitulah zuhur Haqq 
Ta*ala pada ‘alara. Bukan maqsud mereka itu 
bahwa sanya tiap-tiap darigada segala mawjudat 
itulah majmu* ‘alam yang jahir dalaranya £Iaqq 
Ta'ala dengan dhatNya dan sifatNya dan asma , Hya ..." 

Dan lagi pula katanya dalam kitab Imhad 2 < 7lf [153 al-TJa^ Ihah: 

"Watidatu , l-wujudi ma bihi’l-tahaaququ wa 
huwa wahidun." 

ya‘ni: "Esa wujud itu iaitu suatu shay* yang dengan 

dia jadi shay 1 yang lain." 

(ertinya yang menjadikan segala sesuatu itu iaitu esa). 
Kata Sahibu Lat a’ifi*1-1 'lam (qaddasa’l-Lahu sirrahuJ): 


273 The text reading wahidatu is incorrect. 
27^ The text reading mahad is corrupt. 
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’’Wahdatu *l-wu judi ma huwa bihi tatahaqqaqu 
haqiqatu kulli mawjudin wa dhalika la 
yasihhu an yakuna amran275 ghayra'l-haqqi 
‘azza .276 sha’nuhu. 

ya'nl: "Bahva wahdatu *l-wu;jud itu iaitu barang suatu 

shay* yang dengan dia jadl sesuatu shay*. 

Maka yang menjadikan itu sekali-kali tiada 

sahi dikata wujud raelainkan akan wujud Allah jua. 1 ' 

Maka barang siapa hendak menta’wllkan^' 7 ^ Allah itu ‘alam dan ‘alam 

itu Allah - dan lagi katanya insan itu Allah - maka sanya ialah 

raendustakan Haqq Ta‘ala dan RasulNya, dan membenarkan 1‘tiqad 

YahudI dan Nasara. Lagi dii‘tiqadkan raereka itu Islam aja’ib; 

sekali-kali betapa perinya hendak ditaVIlkan akan perkataan yang 

sejahat-jahat dan i‘tiqad yang semata-mata dalalat lagi kafir - 

na‘udhu bi*l-Lahi minha j - yang tiada terderita tujuh petala langit 

dan bumi mendengar dia, seperti firman Allah Ta'ala: 

'Takadu’l-sanawatu yatafat^arna minhu wa 
tanshacjqu *l-ardu wa takhirru’1-Jibalu278 haddan 
an da‘u li’l-ra^mani waladan . 1 

ya‘nl: 'Hampirlah tujuh petala langit belah-belah, 

cherak-cheraklah tujuh petala bumi, dan 
runtuhlah [16] segala bukit_berhamburan 
tatakala mendengar kata YahudI dan Nasara ada 
bagi Tuhan yang bernama Ragman itu anak.‘ 

Apabila kau ketahuilah perkataan dan 1‘tiqad Wujudiyyah yang 
mul^id maka sekarang kubayankan pula perkataan dan 1‘tiqad 


275 The text reading amrun is incorrect. 

276 The text is corrupt. 

277 The text reading menta’wilkan is incorrect. 

278 The text reading ta hirru is incorrect. 
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Wujudiyyah yang rauwahhid lagi Ahlu*l-Sufl (dijadikan Haqq Ta'ala 
kiranya klta daripada qawin mereka itu!) Kata Wujudiyyah yang 
muwahhid bahwa wujud Allah itu esa jua; tiada berbilang dan 
berhad, tiada bersegala dan setengah, tiada berhimpun dan bersuku- 
suku, tiada khass dan ‘amm, tiada jawhar dan jisim - serta demikian 
ada dijadikannya segala perkara yang tersebut itu. 

Shahdan. Bahwa wujud Allah itu sekali-kali tiada berubah dan 
tiada jadi segala perkara itu kerana la alcana kama kana - ya‘nl, 
adalah la sekarang seperti adaNya dahulu jua; ya‘nl tatakala 
belumpai^^ 7 ^ dijadikan Haqq Ta‘ala segala perkara, tiada la jadi 
segala perkara itu. Ya'nl, demikian lagi tatakala sudah dijadikan- 
Hya segala perkara itu pun tiada jadi la serupa dan sewujud dengan 
segala perkara itu. Ya‘nl, bahwa wujud Allah itu tertentu pada 
dhat Allah jua, sekali-kali tiada jadi la wujud makhluq, dan wujud 
makhluq itu sekali-kali tiada jadi ia wujud Allah. Seperti kata 
Shaykh Mu£iyi’l-Din Ibnu’l-‘Arab! (qaddasa*l-Lahu sirrahu!) pada 
setengah tasnlfnya: 

"Wajibu’l-wujud huwa’l-wujud [17] al-mutlaq. ,f 

ya'ni: "Wajibu*l-wujud itulah wujud yang mu£laq." 

(ya'nl wujud Allah itu bukan wujud yang muqayyad). 

Maka adalah wujud Allah [tiada] ketahuan kayfiyyatWya dan kammiyyat- 

Nya, dan tiada dapat dibahathkan dan ditafahhuskan 2 ^ 0 daripada 

279 Pai is arcnaic form meaning lagi . 

280 The text reading tafafo us kan is incorrect. 
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haqlaatNya dan kunhi dhatNya. Seperti firman Allah Ta‘ala: 

'Wa yuhadhdhirukumu*1-Lahu nafsahu.' 

ya‘nl; 'Dipertakut Allah akan kamu daripada sampai 
ma'rifat kamu kepada kunhi dhatNya.' 

Dan sabda Nabi s.a.w.: 


"Kullukum fl dhati’l-Lahi tiumqiyyuna." 

ya‘nl: "Adalah sekalian kamu pada ma‘rifat 

dhat Allah ahmaq." 

Dan kata nab! Allah Dawud a.s.: 


"Subhana man ja‘ala i‘tirafa*1-‘abd bi*l-‘ajzi 
‘an shukrihi shukran kama ja*ala i'tirafahu bl*l- 
‘ajzi ‘an ma‘rifatihi ma‘rifatan." 

ya‘nl: "Mahasuchi Tuhan yang menjadikan iqrar ‘abd 

dengan melemahkan dirinya daripada membawa 
shukur akan dia dengan sempurna shukur, 
seperti dijadikan iqrar ‘abd dengan melemahkan 
dirinya daripada sampai ma‘r±fatnya pada kunhi 
dhat Allah dengan sempurna ma‘rifatnya." 

Kata Abu Bakr al-Siddiq r.a.: 

"Subhana man lam ya^‘al likhalqihi sabllan^^- 
ila ma‘rifatihi ilia bi*l-*ajzi ‘an ma‘rifatihi." 

ya‘nl: "Mahasuchi Tuhan yang tiada menjadikan bagi 

makhluqNya 3alan kepada ma‘rifat dhatNya 
melainkan daripada melemahkan diri daripada 
ma'rifat akan Dia." 


Maka nyatalah tiada dihasil ma‘rifat ‘abd dan tawhidnya akan Haqq 
Ta‘ala melainkan dengan sekira-kira anugerah Tuhannya [18] akan 
dia. Seperti kata Shaykh Shibll (qaddasa‘l-Lahu sirrahuJ) akan 
seorang laki-lakis 


281 The text reading sabilun is incorrect 
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"Tadrl [lima] lam yasih282 tawhidaka faqala la 
qala liannaka tatlubuhu bika fa law tatlubuhu 
bihi la283 wajadtuhu." 

ya‘ni: "Tahukah engkau kerana apa [tiada] sah tawhidmu? 

Maka sahut laki-laki itu: 'Tiada harnba tahu. 1 Maka 
kata Shaykh Shibll: 'Dari kerana bahwa sanya engkau 
menuntut tawhld itu dengan dikau (ya‘nl dengan daya 
upayamu ;jua), maka jikalau kau tuntutnya akan tawhld 
itu dengan anugerah Haqq Ta‘ala nischaya kau 
peroleh akan dia." 

Inilah rahasia sabda NabI s.a.w.: 

"La ya'rifu'l-Laha illa'l-Lahu la 
yadhkuru’l-Laha illa’l-Lahu la yara*1- 
Laha ilia’l-Lahu." 

ya‘nl: "Tiada [ada yang dapat] mengenal Allah melainkan 

Allah, dan tiada [ada yang dapat] menyebut Allah 
melainkan Allah, dan-tiada [ada yang dapat] melihat 
Allah melainkan Allah. (Ya‘nl tiada dikenal ‘abd 
akan Haqq Ta‘ala melainkan dengan semata-mata 
anngerahaNya akan dia, dan tiada dapat disebut ‘abd 
akan Haqq Ta'ala melainkan dengan semata-mata 
anugerahaNya, akan dia, dan tiada dapat dilihat ‘abd 
akan Haqq Ta‘ala melainkan dengan semata-mata 
anugerahaNya akan dia)." 

Maka adalah i‘tiaad segala Wujudiyyah yang muwah^id pada 

ma‘na kallmat la ilaha illa’l-Lah 'tiada mawjud hanya Allah.' 


Ya‘ni: 'La wujuda li shay*!!! haqiqatan illa’l-Lahu.' 

ertinya: 'Tiada wujud bagi sesuatu shay* gada haqiqatnya 

melainkan tertentu bagi Haqq Ta*ala.'* 

ya‘ni: 'Ma fl’l-wujudi ilia huwa nafiyyu*l-mashriki ‘an 

vujudihi [19] wa ithbatu wahdatihi fi wujudihi 
bila ghayrihi.' 


ertinya: 'Tiada ada wujud pada haqiqat melainkan [wujud] 

paqq Ta‘ala jua; iaitu'menafikan sekutu daripada_ 
wujud Allah dan mengithbatkan keesaan Haqq Ta‘ala 
pada wujudNya jua dengan tiada ada wujud haqlql 
bagi yang lainnya.' 


282 Text reading tasit x is incorrect. 

283 Text reading li is corrupt. 
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Maka bahwa sanya wujud segala makhluq jill lagi wujua raajazi jua. 

Dan asll dan haqlql itu ialtu wujud Haaq Ta'ala jua. Sekali-kali 

tiada -wujud haqlql pada vmjud yang majazi. Hanya sanya adalah ia 

hapus dan lenyap lagi ‘adam apabila dibandingkan dengan yang 

haqlql. Seperti kata Shaykh Junayd (qaddasa’l-Lahu sirrahuj): 

"Al-muhdathu idha qurina bi’l-qadlmi lain 
yatabaqqa284- lahu atharun.” 

ya‘nl: "Wujud yang muhdath itu apabila dibandingkan 

dengan wujud yang qadlm nischaya tiadalah tinggal 
baginya bekas (ertinya hapuslah dan fana’lah la).” 

Maka adalah segala muwahhid itu menghapuskan dalam mushahadahnya 

akan segala wujud makhluq pada banding mushahadahnya akan wujud 

Allah yang haqlql lagi irurjplaq. Serta kata mereka itu 'tiada ada 

mavjud yang haqlql hanya Allah.' Maka nyatalah ma siwa Allah itu 

‘adamu'l-mah d - sekali-kali tiada bervrujud haqlql, kerana ittifaqlah 

segala perkataan ‘Arif dan Muhaqqiq pada isharat dan ‘ibarat, pada 

dhawq dan wijdan. Dan - 

"Ha siwa’l-Lahi ‘adamu’l-mahd min haythu 
dhatihi wa la yusafu bi wujuclin ma'a*l- 
lahi ta‘ala.” [20] 

ya‘nl: "Bahwa sanya adalah ma siwa Allah itu 

‘adam mahd daripada fihaq dhatNya, dan 
tiada dapat diperikan akan ‘adam mahd 
itu ada ia mawjud [ber] serta [dengan] Allah." 

Kata Shaykh Ibn ‘Ata’i'l-Lah (aaddasa’l-Lahu sirrahuj) 

"Fa raa siwa'l-lahi ta*ala ‘inda ahli’l-tawhidi 
wa’l-ma‘rifati la yusafu bi wujudi wa la 
faqada a’zalan wujuda ma‘ahu ghayruhu li thubuti 
aiiadiyyatihi wa la faqda li ghayrihi li annahu la 
yafqidu285 ilia ma wujida." 


28b The text reading yabtaql is incorrect. 
285 The text reading yufaqqidu is incorrect. 
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ya‘nl: "Ka siwa Allah itu pada Ahlu'1-Tawhid dan^Ahlu'l- 

Ka‘rifah tiada dapat diperikan dengan wujud, dan 
tiada dapat diperikan dengan ^adam mu£laq, dari kerana 
sekali-kali tiada sesuatu wujud shay* serta Haqq 
Ta‘ala lain daripada dhatNya; kerana thabitlah keesaan 
wujud Allan pada dhatNya jua. Dan tiada ma siwa Allah 
itu *adam mutlaq dari kerana bahwa sanya tiada jua 
dijadikan Haqa Ta‘ala akan sesuatu shay* melainkan 
barang yang di jadikanNya. 11 

Seperti firman Allah Ta‘ala yang Mahatinggi: 

'Kullu shay'in halikun ilia wajhahu. 1 

ya‘ni: 'Tiap-tiap shay' itu binasa melainkan dhat Allah. 1 

Seperti sabda NabI s.a.w.: 

"Ala kullu shai'in ma khala'l-laha 2 86 bafilu 
wa kullu na'imin la mahalata za’ilu."287 

ya‘nl: "Tiadakah kuketahui tiap-tiap segala sesuatu 

barang yang lain daripada Allah itu sia-sia 
jua adanya." 

ertinya: "Tiada dibagiNya wujud haqlql, dan tiap-tiap 
ni‘mat itu tidak dapat tiada hilang jua." 

Sanya shahdan. [21] Amat beza antara perkataan Ahlu'1-Sufi 
bahwa Haqa Ta*ala dengan ‘alam itu esa, dan antara perkataan 
Wujudiyyah yang mulhid bahwa Haqq Ta‘ala dengan ‘alam itu esa. 

Maka maqsud Ahlu'l-Sufl daripada perkataan itu iaitu bahwa sanya 
Haqq Ta‘ala jua yang mawjud lagi tertentu wujudNya pada dhatNya 
jua, sekali-kali tiada wujudNya pada ‘alam; seperti kata mereka itu: 

"Al-wujudu huwa’l-Lahu." 
ya'ni: "Wujud itu iaitu Allah." 

Dan seperti kata Shaykh Muhyl'l-Din ibnu '1-‘Arab! (qaddasa’l-Lahu 


286 The text reading s halla is corrupt. 

287 The text reading zanidu is incorrect. 
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sirrahui) dalam kitab Fusus u *1-Hikam ; 

"Wa’l-wujudu’l-haqqu innama huwa’l-lahu'l- 

haqau khassatan*min haythu dhatuhu ‘ainuhu dhatuhu." 

ya‘ni: "Yang wujud itu iaitu Haqq Ta'ala. Hanya sanya 

Ialah Allah sebenarnya*lagi tertentu la daripada 
fihaq dhatNya: itulah mgudNya." 

Dan lagl pula katanya; 

"Wa inna’l-‘alama laysa ilia taialliyahu." 

"Dan bahwa sanya ‘alan itu tlada ada la melainkan 
tajalli Haqq Ta‘ala (ya'ni ma^harNya)." 

Dan lag! pula katanya: 

"Fa‘l- ‘alarau mutavrahhamun ma lahu wujudun haqlqlyyun." 

"Maka ‘alam itu_iaitu yang diwahmikan jua, tiada 
ada baginya wujud haqlqi." 

Maka berhimpunlah 2 ^ sekalian Ahlu’l-Sufi dan segala Kutakallimln 
mengatakan: 

"Al-‘alamu bi jami‘i ajza’ihi a‘radun wa’l- 
ma‘rudu huwa’l-lahu." 

ya'ni: "Yang ‘alam dengan segala suku-sukunya [itn] 

beberapa ‘arad, dan ma‘rud Itu iaitu Haqq Ta*ala." 

Maka murad daripada ‘arad itu pada istilah mereka itu [22]: 

"Al-‘aradu la yabqa zamanayni." 

ya‘nl: "Yang ‘arad itu tiada ia kekal pada dua masa." 

Dan murad daripada ma‘rud itu iaitu vrujud Allah yang azali lagi 

(l^f) Ya'ni adalah ‘arad itu berubah-ubah lagi berganti-ganti dan 
hilang. Maka datang yang ganti sebagainya pada tiap-tiap nafas 
dan ketika. Hashiyah minhu . 

288 The text reading berhimpunkan is incorrect. 
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abadl. Ialah yang qa*im sendiriNya dan lalah yang mengqiyamkan 289 
bag! lainnya. Maka tiadalah dinamai akan ‘alam itu dengan nama 

_ 290 

wujud; hanya sanya adalah dinamai akan dia dengan nama zalalat 
dan la shay*, batil dan khayali dan sarabi dan zilll jua. 

Maka apabila adalah hal ‘alam itu demikian - ya‘nx tiadalah 
kebilangan keadaannya itu jikalau kelihatan pada penglihat mata 
sekalipun - maka tiadalah menduai wujud Haqq Ta‘ala. Sebab inilah 
kata mereka itu bahwa Haqq Ta*ala dengan ‘alam itu esa. Bukan 
maqsud mereka itu bahwa ‘alam^^) dengan Haqq Ta'ala sewujud dan 
bersuatu. Kerana itulah kata mereka itu bahwa Haqq Ta‘ala dengan 
‘alam berlainan pun tiada dan bersuatu pun tiada, kerana berlain- 
annya dan bersuatunya itu menghendaki dua wujud. Hanya sanya 
adalah ia milik bagi Haqq Ta‘ala. Su’al (jika ditanyai seseorang): 
"Bahwa matahari yang dilangit dengan matahari yang kelihatan 
didalam chermin esakah atau dua?" Jawab: "Bahwa matahari yang dilan¬ 
git dengan matahari yang didalam chermin esa jua*" Su’al (jika 
ditanyai seseorang): "Bukankah ketahuan daripada perkataan ini 
bahwa matahari yang dilangit dengan matahari yang didalam chermin 
itu sewujud?" Jawab: "Bahwa [23] sekali-kali tiada sewujud matahari 

(15) Ya*nl sebab dinamai akan ‘alam itu la shay’ kerana ia tiada 
shay’ haqial pada tiap-tiap nafsu’l-amr dirinya, tetapi adalah shay* 
pada fihaq dijadikan Allah akan dia. Hashlyah minhu . 

289 The text reading peqiyamkan is incorrect. 

290 The text reading d alalat is corrupt. 
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yang dilangit dengan matah.ari yang didalam ehermin. Maka yang 
demikian itu tiada ter[sem]bunyl pada segala Budiman yang tajam 
‘aqlnya, kerana matahari yang didalam ehermin itu tiada kebilangan 
adanya, dan hanya yang kebilangan itu matahari yang dilangit jua. 
Maka jikalau ada wujud matahari yang dilangit itu pada matahari 
yang didalam ehermin nischaya berhubunglah dan sewujudlah keduanya. 
Maka yang demikian itu sekali-kali tiada diterima ‘aal. Dan jikalau 
ada sesuatu suku daripada vujud matahari yang dilangit, atau 
chahayanya ada pada matahari yang kelihatan didalam ehermin nischaya 
hangat dan tertunulah ehermin itu. Dan lagi pula jikalau ada 
wujud matahari yang dilangit itu pada matahari yang kelihatau 
didalam ehermin itu betapa luas pada ‘aql, kerana matahari yang 
dilangit itu kira-kira tiga puluh kian dunia ini besarnya, dan 
ehermin itu qadar sejari jua besarnya. Maka betapa dapat ehermin 
yang luas sejari raeluluskan matahari dilangit yang besarnya tiga 
puluh kian dunia iniI Maka nyatalah bahwa matahari yang kelihatan 
didalam ehermin itu bayang-bayang dan tempat kenyataan dan bekas 
matahari yang dilangit jua." 

Adapun maksud Wujudiyyah yang mulhid mengatakan Haqq Ta'ala 
dengan ‘alam esa jua, iaitu dikehendakinya wujud Allah dan ‘Ham 
sewujud. Maka Allah itu ‘alam dan ‘alam itu Allah - na‘udhu bi’l- 
Lah [24] daripada beri'tiqad yang demikian itu.' 

Shahdan. Adalah mushahadah segala ‘Arif yang kamil mukaramal 
akan Haqq Ta'ala dengan ‘alam itu seperti kata Sahibu Kiftahi’l- 
Ghayb (qaddasa’l-Lahu sirrahu.'): 
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!, Wa amnia* i-kummalu wa’l-mumakkanuna la yanfuna’l- 
‘alama ‘ala nahwi ma yanflhi ahlu^l-shuhudi’l-(lo) 
haliyyi wa la yuthbitunahu291 ‘ala nahwi ithbati 
ahlijabi ma‘a 1‘tirafihim bi'l-^iaqqi wa_[l- 
‘alami wa tamylzihim bayna * 1-haqqi wa ma siwahu.” 

ya'nl "Adalah segala yang kamil yang Ahlu*1-Tamkln 
tiada dinafxkan ‘alam seperti yang dinaflkan 
Ahlu’l-Shuhud al-Hali, dan tiada diithbatkan 
mereka itu akan ‘alam seperti yang diithbatkan 
Ahlu *1-Hi;jab; serta diaabulkan mereka itu akan 
Haqq Ta'ala dan ‘alam, dan dibesakan mereka itu 
antara Haqq Ta‘ala dengan ‘alam. 

Tanblh. Ketahui olehmu, hai TalibJ, bahwa perkataan 
shafhiyyat yang terlanchar lisannya setengah ‘Arif, padahal 
ghalabah maboknya, seperti katanya: "Ana’l-Lahui" dan "Ana’l- 
Haqqui" dan barang sebagainya yang ketahuan daripada perkataan itu 
bahwa Haqq Ta'ala dengan makhluq suatu haqiqat dan sewujud. Maka 
yang dernikian itu ( hasha’l-Lahu ) sekali-kali tiada maqsud dan tiada 


(16) Itu tinggal dalamnya: iaitulah mem[b]eri manfa'at dan 
shafhiyyat yang pada is^ilah Ahlu’l-Sufi itu ialtu barang yang keluar 
daripada lisannya setengah Ahlu’l-Lah itu tatakala ghalabah raabok 
mereka itu. Maka yang dernikian itu tiada mufakat dengan hukum 
shara‘ dan haqiqat. Hanya semata-mata dengan dia perangai bashar- 
iyyah jua, tiada dengan ikhtiyar mereka itu pa<fe. perkataan 
shat^lyyat itu. Hashiyah minhu . ‘Afa > 1-Lahu ‘anhu . 

(17) Adapun murad daripada shathiyyat itu pada lughat, buang; 
seperti dibuang periuk yang mendidih akan biuhnya yang tiada berman- 
fa‘at dan tinggalkan barang yang beri manfa'at. Dernikian lagi qalb 
segala Ahlu*l-Lah itu upama periuk yang mendidih dan shathiyyat itu 
buih ahwalnya, ia itulah yang terang lagi tiada beri manfa'at segala 
asrar. 

291 The text reading yushbitunahu is corrupt. 
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disengaja 2 92 mereka itu akan perkataan shathiyyat itu. Hanya sanya 
berlaku atas lisan mereka itu dengan tiada ingat akan dirinya serta 
[2?] terlanchar lisan yang lawas 2 93 tatakala maboknya, dan yang 
mengigau tatakala tidur dan idami dengan sesuatu pekerjaan, dan 
yang ter‘adat akan sesuatu perkataan^^ seperti orang yang latah. 
Maka terlanchar lisannya dengan tiada ikhtiyarnya. Demikian lagi 
segala hal Ahlu*l-Lah pada sha££iyyatnya; kerana adalah ghalib 
pada penglihat mereka itu, fana* [akan] dirinya dan akan segala ma 
siva’l-Lah, serta mathqtil dan karam ia pada tiap-tiap ketika pada 
siang dan malam dalam mushahadahkan Haqq Ta*ala. Lalu berlaku 
atas lisannya segala mereka itu daripada segala asna’ Allah hingga 
ter‘adatlah pada lisannya: "Huva’l-LahuJ - Huwa’1-LahuJatau 
"Huwa'l-Haqqu i - Huwa’l-HaqquJ" Maka tertukarlah 'Huwa 1 itu dengan 
‘Ana*. Maka yang demikian itu dlperlakukan Haqq Ta‘ala atas 
lisan mereka itu, dan dengan tiada ikhtiyarnya. Maka adalah pada 
isjalah Ahlu’l-Sufi dinamai akan yang mengata[kan] shathiyyat itu 

(18) Adapun murad daripada mabok itu pada istilah Ahlu'l-gufI 
iaitu tiada ingat ‘abd akan dirinya dan akan ma siwa’l-Lah sebab 
ghalabah kekerasan waridnya tajalll Haqq Ta‘ala padanya. Hashiyah 
minhu. ‘Afa *1-Lahu ‘anhu . 

292 The text reads saha.ia (archaic form of senga.ja ). 

293 The text is corrupt. 




- 175 - 


maghlubu ’1-hal dan marf u ‘u ’1-qalam pada Haqq Ta'ala jua. Dan 
dibiarkan mereka itu akan dia hanya pada perkataan 1 Ana’l-Haqqu 1 
dan barang sebagainya jua. Tetapi pada zahir shara*^ 1 ^ dihukumkan 
akan dia^ 2( ^ dan tiada diberikan mereka Itu akan dia^ 2 -^ pada 
segala i'tiqad yang mulhid dan zindiq dan segala perbuatan yang 
tiada dikerida’i Haqq Ta‘ala. Jikalau pada hal [26] fana’nya dan 
maboknya sekalipun tiada gugur daripadanya taklif, iaitu amr dan 
nahi, kerana adalah Haqq Ta'ala qa’im dengan memerintahkan 
‘aqlnya dan dipeliharakanNya akan dia daripada segala perbuatan 

(19) Ya‘ni: tiada disiksa Haqq Ta'ala akan dia pada hari qiyamat, 
kerana ia raengata[kan] shathiyyat itu tiada dengan ikhtiyarnya, 
lagi kerana keluar daripada lisannya sebab ghalabah kekerasan fahir 
Haqq Ta'ala atasnya. Seperti firman Allah Ta‘ala: 

1 Inni ana’l-LahuJ* 

daripada puhun gaytun dibukit Jurisina. Malta adalah yang mengata- 
[kan] shathiyyat itu mu’min pada Haaa fa‘ala. Hashiyah minhu . 
‘Afa’l-Lahu ‘anhu . 

(20) Ya‘ni jikalau tiada dibunuh akan dia. Hashiyah minhu . 
‘Afa’l-Lahu ‘anhu . 

(21) Ya‘ni segala i‘tiqad yang bersalahan dengan Kitab Allah dan 

Ijiadith Rasulu’1-Lah dan ijma‘ segala ‘Ulana*, atau di£alalkannya 
barang yang diharamkan Allah. Ya*nl dihukumkan mereka itu akan dia 
dengan murtad dan zindiq, dan jikalau tiada dibunuh akan dia. 
Hashiyah minhu . *Afa’l-Lahu ‘anhu . 
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yang ma 4 siat. Serta [di] anugerahiNya tawflq akan dia pada 
mengerjakan segala fard, pada hal ghalabah maboknya serta fana* 
fx’l-Lah. Kata Shaykh Muhammad Ibn Fadli J l-Lah demikianlah 
ketahuan [raa*nanya] daripada perkataan segala ‘Arif bi’l-Lah. 

Hal Talibl, sekali-kali tiada jadi wujud Haqq Ta 4 ala itu 
wujud makhluq dan wujud makhluq itu sekali-kali tiada jadi wujud 
[laqq Ta 4 ala jikalau fana* fi*l-Lah dan baqa* bi'l-Lah sekalipun. 
Sepertl kata Shaykh ‘All ibn Ahmad al-Maha’iml (qaddasa’l-Lahu 
sirrahu.') didalam kitabnya lra > atu f l-Daqa > iq sharh Mir’atu*!- 
Haqa’iq : 

"Biannahu wa in balagha ma balagha la takhruju 
min haddi’l-haqa’iqi’l-kawniyyati wa la yablughu 
ratbatan ilahiyyatan wa *in sara faniyan fi*1- 
Lahi aw baqiyan bihi khilafi’ma tawahhama ba‘du , l- 
sufaha , i.” 

ya‘nx: "Bahwa sanya jikalau wasil 4 abd_dengan kesudah- 

sudahan wasil kepada Haqq Ta‘ala sekalipun maka 
sekali-kali tiada ia keluar daripada had makhluq, 
dan tiada jadi diperwujudnya akan wujud Allah 
jikalau jadi ia fana* fi*l-Lah [atau] baaa* bi , l- 
Lah sekalipun - bersalahan dengan yang di 
i‘tiqadkan setengah jahil yang zindlq." 

Shahdan. Barang siapa [27] mengata[kan] perkataan shathiyyat 
atau dii 4 1 iqadkannya pada gahir 4 ibarat perkataan itu dengan tiada 
hapus 2 ^ [dalam] ghalabah maboknya^ 22 ) seperti hal segala Ahlu’l- 
Lah itu, maka jadilah ia mulhid dan zindlq; lagi kafir pada Allah 


(22) Ya 4 nx ingat akan dirinya dengan ikhtiyarnya. 

29k The text reading khaf or haf conveys no meaning. 
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pad a j:ahir shara‘, dan dihukumkan akan dia didalam dunya dengan 
bunuh dan didalam akhirat senantiasa kekal dalam neraka selama- 
lamanya. 

Rabbana la tuzigh qulubana ba‘da idh hadaytana 
wa hab lana min ladunka rahmatan innaka anta’l-wahhab. 

Ertinya: Hai Tuhan kamii, jangan kiranya Kau palingkan hati 
kami kemudian daripada sudah Kau tunjuk pada kami 
jalan yang benar, dan anugerah kiranya akan kami 
daripada hadratMu raljmat. Bahwa sanya Engkau 
jua yang arnat menganugerah. 

Wa salla’l-Lahu ‘ala sayyidina Muhammadin wa alihi wa sahbihi wa 
sailam. Tasliman kathiran kathlran. Birahmatika ya arhama*!" 
rahimin. 


Tarnmat pada ^ijratu'l-Nablyyi salla’l-Lahu ‘alayhi wa sallam 
seribu seratus dualapan puluh. enam tahun kepada tahun waw, kepada 
dua belas hari bulan Sha'ban, kepada hard Aliad pada waktu ba‘da 
salati'l-zuhri. Wa katibuhu akhl ‘Abdu’l-‘Aziz. 



CHAPTER VII 
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The Proofs of the Truthful In Refuting the Zindlqs 

by 

Al-Shaykh Nuru’l-Dln al-Ranirl 


Maxwell Text no. 93 
[Royal Asiatic Society, London] 
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Bismi *1-15111 *l~Rahmani *1-Rahlm 

In the name of God the Merciful the Beneficent. 

Hamdan li Ilahin huwa bi*l-ftamdi haalaun fx bahri nawalihi 
kanati’l-daratu gharlaatan . Every praise he to God - to Whom all 
praise is due’ All souls are submerged in the ocean of His 
generosity. Wa an*ama ‘alayha bi.iudihi ’l-tawfiqa ula’ika mina*l- 
nabiyyina wa’l- ^ iddiqina . And through His generosity He has 
bestowed upon them His succour. They are those frcm amongst the 
Prophets and the Truthful. Fa haqqaqu bi haqqihim haqqa’l- 
ta hqiqi wa maiyyazu’l-haqqa mina*l-ba t ili bi’l-ta s djqi . God has 
established their veracity by true confirmation, and they had, by 
the affirmation of their faith, separated truth from falsehood. 

Wa haqqaqu haqa'iaahum bi’l-tadqlqi fa harraru ‘ulumahum wa 
baiyyinu’l-frariqah . They investigated the objects of their sublime 
research scrupulously as even thus did they record their knowledge 
and make clear the way of religion. Fa man hasala lahu li 
tawflqi’l-raqiqu tabi*ahum wa ilia lasara’l-mulfrida wa'l-zindiqa . 

And so, whosoever has the fine succour of God then he would 
assuredly follow them, but as for him who fails to follow them, 
verily he is from amongst the Deviators and the Zindlqs. Wa f l- 
s alatu wa^-salamu *ala’l-nabiyyi’1-shafIqi wa ‘ala alihi wa 
sa hbihi min ahil’1-wathlqi . And prayers and peace be upon the 
compassionate Prophet, and upon his Followers and his Companions [2] 
who are people of certainty [in their belief]. 
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Va ba'du .^^ Favagulu sag I ’l-rasuli al-shaykhu Nuru ’l-dlni 
Ibni *Aliwin ibni Hasan.il ibni Muhamnadin Hamidin al-Ranlrlyyu 
al-shaf i*ivyu . Thus now speaks the cup-hearer who passes around 
the cup of the Messenger of Allah (on whom be peaceI) Shaykh 
Nuru*1-Din ibn ‘All ibn liasanjl ibn Muhammad Hamid by name, of 
the land of Ranir and of the school of Shaft*1, Falamraa takhalafa 
ba'^u'l-muta^ ss iblna wa’l-mu‘anidina mina’l-sufaha’i fi bahthi*!- 
wu.iudl wa nisbati*1- ‘alaml bi’l-haqqi ta‘ala . When some of those 
from among the ignorant and wicked who set up false beliefs, who 
are prejudiced towards religion [i.e. Islam], and those who 
are obstinate,^ disputed concerning the question of [God’s] 
Being; identifying God with the Universe or World - fa altamasa 
minni ba'flu*l-a.jalli min a s habina - some of my friends who are 
among the many of the high ranking personages In the land [of 
Acheh?] requested me [to write a treatise in clarifying for them 
the issue involved], Hafi ^ ahu*1-Lahu wa thabbathu fi dini*l- 
islami bi barakati sayyidina Muframmadin ‘alayhi al- s alati wa’l- 
salami . May Allah preserve them, and through the blessings of 
our lord Muhammad (on whom be peace,’) may they be guided to, and 
confirmed in, the religion of IslamJ 

(1) Those who set up false beliefs ( Ahlu*l-Ta* s lb ). 

(2) Those who prevented the correction of false beliefs 
( Ahlu*1-Mu‘anid ). 

295 I.e. How then i This is the customary phrase which indicates 
that the writer has finished his formal introduction and is ready 
to confront his subject more directly. 
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Fa ’allaftu wa tar.iamtu hadhihi’l-risalata bi’l-.iawiyyati 

min kutubi’1- s ufiyyati wa ghayrihim . I now translate and set 

into Jawi this treatise, the contents of which I have culled from 

all the hooks of the Sufis and of others. Wa sammaytuha hu.i.iata , l- 

s iddiqi li daf *i'l-zindlqi . This treatise I entitle: Bu.i.iatu*1- 

Siddio li daf *± *1-Zindiq - which means The Proofs [3] of the 

Truthful in Refuting the Zindiqs . Herein I shall mention and make 

comparisons between the beliefs of the four groups, namely: the 

Kutakallimin and the Sufis, the Philosophers and those who uphold 

the doctrine of a heretical Wujudiyyah, in order to expose their 

respective views on the relationship berween God and the Universe 

or World; whether He is identical with it or whether this is not 

so, as will be explained in the following pages. 

Let me begin by elucidating the meaning of [the term] being . 

Being is essence (dhat), or the constituent determinant of a 

thing, This essence*^ is at times perceptible to the eyes in 

the form of the external World or Universe, and at times not 

perceptible to the eyes, although it is established by the 
r 

intellect( *aqi ) and by religion ( shara « ), or through mystical 
(3) That is, quiddity. 

(*+) The 'presence' of the creature is through constant remembrance 
of God as the mysteries of God are experienced by him. 

(5) I.*e. the Our * an . the fr adith of the Messenger of God, and the 

i.jma 1 of the ‘Ulama*. 
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revelation or insight^ (kashf), and direct experience ( dhawq ). 

This [essence] is the Being of God. 

According to the Kutakallimin, there are two categories of 
being: firstly, the Being of God, and secondly, the being of the 
Universe or World. God’s Being is Necessary Being and is self- 
existent, and the being of the World is Contingent Being; that is, 
it is created and externalized by God from not-being (*adani ). 
Furthermore it is dependent for its existence upon God. Thus the 
two beings are in reality not identical; this is so because the 
Being of God endures frcm and to all eternity and is the principle 
of creation, whereas the being of the Universe is ever new and is 
created. From their [i.e. the Kutakallimin] definition it is clear 
that being is two: the one, Real Being, and the other, Metaphorical 
Being. Metaphorical Being belongs to Real Being. If [Metaphorical 
Being and Real Being] both are identical, then they are one. 
Whosoever holds and believes that the Most Exalted Truth [4] and the 
Universe are one and the same then he is an unbeliever, for - as 
the Sufis say - their words betray that they believe the Being of 
Cod and the being of the Universe to be one reality and one being. 

(6) That which the creature achieves through God’s manifestations; 
that is, to contemplate God through His grace. The creature 
attains to several mysteries, these being the benefits of [His] 
manifestation, and mystical Insight or revelation. 
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We are in complete agreement with the Mutakallimin concerning 
their belief in this matter. According to our definition, being is 
one; and that is the Essence of God Most Exalted. The Universe is 
non-existent and is not qualified to be considered as a category 
of being as it is Absolute Nothingness or Pure Not-Being ( ‘adamu*!- 
mahd). Thus when the Universe is ‘adarau } l-mah d, and the Being of 
God is Absolute Being ( wu.iudu *l-mah d), ^ whence this identity 
of ‘adamu’l-mah d and wu.iudu’l-mah d? In truth the Universe is 
Appearance; depending for its existence upon the Being of God. 

It is the theatre of manifestation of the One Real Being - the 
image reflected in the allegorical mirror: God is likened to the 
looker into the glass, the world is like the form reflected therein. 
Thus God’s Being and the Universe are neither the same nor differ¬ 
ent, for its identity or non-identity would require two entities 
existing per se.^ s 0 w hen it is only the Being of God that is 
existent, and the Universe is non-existent, there is then no 
possibility for comparison. That Is why we say the Being of God 
and the Universe is one. Even though to outward perception the 
Universe exists, existence cannot be attributed to it - for in 
itself it does not possess real being. As people say [5] the king 

(7) I.e. absolutely real being. 

(8) £.e. [one,] the looker into the glass and [two,] the world 
[reflection]. 
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and his armies are one and the same. Although his armies are 
numerous in number, yet they do not count, for the king’s existence 
alone is real. Furthermore it is likened to an image in the mirror 
and the possessor of that image; to external perception they are 
two, but in point of fact it cannot be said of them that they are 
two, for the image in the mirror cannot be considered as existent. 
Question (if people should ask): "Are the image in the mirror and 
the possessor of that image two beings or one and the same?" 

Answer: "The image in the mirror and the possessor of that image 
are one and the same, for the image is not considered as existent. 
In point of fact the image is merely a manifestation of its 
possessor. That is why people say that the image in the mirror 
and the possessor of that image are one and the same - neither two 
nor any other." 

What the Mutakallimin mean when they say this is in reality 
the same as what the Sufis mean. There are no differences of 
opinion between the two groups [on this point]. Shahdan. 2 ^ 6 The 
contention of the Mutakallimin is based upon reason and Tradition, 
for they perceive externally that the World exists and is subject 

(9) I.e. the Qur’an , the h adlth of the Messenger of God, the 
i.ima* of all the ‘Ulama’. 

296 The use of shahdan before sentences is very common in classical 
Malay literature. It is most probably an abbreviation of shahida 
anna ... He testifies that ... Cf. also Wilkinson , p. 43^7"^ 
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to change, and they perceive internally that God's existence is 
eternal and not subject to change. So they affirm the [existence 
of] two beings: the one Contingent Being ( .ja’izu *l-wu.jud ), and 
the other Necessary Being ( wa.jibu J l-wujud ). Contingent Being is 
Creation and Necessary Being Creator. The relationship between 
the two of them [!.£. the Contingent and the Necessary] is that 
of Creation and Creator. Thus they [i.e. the Kutakallimln] say 
that the two beings are not identical [6] in nature, so that the 
generality of people would not slip into the error of believing 
that they are one and the same, as those who hold the doctrine 
of a heretical Wujudiyyah and the Zindlqs believe. 

The Sufis too base their view upon the rational faculties 
and Tradition, but they add to this also mystical revelation or 
insight ( kashf ), and direct experience ( dhawq ). They see with the 
eyes of the internal perception and experience the existence of 
only One Real Being - and that is Allah - Who is imperceptible to 
the eyes in this world, for that which is perceptible [to the eyes] 
does not possess real being as Allah does. God's Being is Real 
Being and Absolute, and the being of the Universe is metaphorical 
and [a thing] determined; it is the shadow of God's Being. Of 
this shadow existence cannot be predicated, nor can absoluteness 
be attributed to this nothingness, for if it exists then it would 
mean that the Universe is identical with God, and if its nothingness 
were absolute then it would mean that the Universe is nothing 
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whatsoever. Yet the Universe is perceptible; so it is clear that 
the Universe is a manifestation of the Being of the Truth Most 
Exalted. The relationship between God and the Universe then is 
neither that of identity nor that of non-identity, for the 
Universe is a manifestation of, and belongs to God. 

It is clear that according to the definition of the Sufis 
existence and real essence are [7], in point of meaning, one 
and the same; and that is the Essence of the Truth. The meaning 
of the Sufis' definition of the real essence [of a thing] is 
that: ‘Essence is what makes a thing what it is 1 - that is - 'the 
thing from which a thing becomes'; and this 'thing' [or essence] 
is reality. As for example, the reality [or essence] of the pot 
is the wheel, and the reality [or essence] of the boat is its 
maker. According to the definition of the Logicians: 2 ^ 'Essence 
is what makes a thing what it is as rationality is to man' - 


297 Yhe Logicians may be distinguished from the Mutakallimln 
(Loquentes or Dialecticians or Theologians) in that their method 
of inquiry was through logic (mantiq). In this they were more 
akin to the Philosophers, although they differed with the Natural 
Philosophers In that they sought to comprehend things from 
principles. They were interested in the Idea or Essence of things. 
To them God is first of all the Necessarily Existing Being as 
against the Wise Creator of the Natural Philosophers. The 
Mutakallimln, however, employed dialectics ( kalam ) in their method 
of enquiry (Cf. De Boer, T.J., The history of philosophy in Islam , 
translated into English by E.H. Jones, London, 1961, pp. 42-43; 
106-0.28 . Hereafter cited as De Boer . Cf. also El article Kalam). 
Raniri here confuses the definitions of the Mutakallimln and the 
Logicians. That the real essence of man is his rationality is 
also the view of the Mutakallimln (Cf. Taftazanl . o. 11). To the 
Logicians the existence of a thing is the thing itself (Cf. 

De Boer , p. 113). 
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that is - ‘the essence of man is his rationality*. It is evident 
that the meaning of the Logicians’ definition [of the term essence] 
is quiddity. 

The differences between the endeavours of the Mutakallimin 
and the Sufis in their affirmation of God's Being and that of the 
Universe are differences in expression not in meaning; as people 
say 'fifteen* and ’twenty minus five'. The meaning is identical 
although the expression is not. 

When you have comprehended the beliefs of the Kutakallimln 
and the Sufis, I shall now proceed to expose the beliefs of the 
Philosophers. According to the Philosophers, 2 ^® the Being of God 
and the Universe are both co-existent from and to all eternity, 
for [8] it [i.e. the Universe together with all its parts] is an 
emanation from God. It emanates of its own accord, without any 
act [of willing] on God's part - like the emanation 1 ' 10 ^ of heat 
[i.e. light] from the sun coining from its essence; as long as the 
sun exists so will the heat [i.e. light]. Hence in like manner, 
as long as t :e Essence of God exists, so will the Universe - never 
separate nor existing per se apart, as it were, from the Divine 

(10) £.e. the world emanates from the Essence [of God] by its 

own free will, without being willed into existence by God. 

298 The contentions of the Philosophers in their doctrine of the 
eternity of the World is exposed by Ghazzall in the Tahafut, 
chapters I-III. Gf. also corresponding chapters in Tahafut al- 
Tahafut. 
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Essence from and to all eternity in absolute communion. Furthermore 
they say that God has no power whatsoever over all [that which 
emanates from Him], and that He has no power to create anything 
other than and apart from:[that] which emanates from Him. He has 

j 

no power to change the Universe that already is. Furthermore they 

say that the seven layers of heaven and the seven layers of earth 

are not created ex nihilo and that they too exist from and to all 

eternity. They also say that to ask for God's help is to esteem 

oneself [i.e. soul] for indeed the creature is always under His 
299 

mercy. The fruits of worship are nothing but assimilation to 
God insofar as this is possible. 3°° They further say that God Most 
Exalted is the Lover and the Beloved with respect to Himself.-^ 01 

299 Ihn Slna summarises this idea in a quatrain ascribed to him: 

'Tis we who on God's Grace do most rely, 

Who put our vices and our virtues by, 

For where Thy Grace exists, the undone done 
Is reckoned, and the done undone thereby. 

Ranirl would agree with Abu 3a‘id ibn Abi*1-Khayr's reply; 

0 steeped in sin and void of good, dost try 
To save thyself, and thy misdeeds deny? 

Gan sins be cancelled, or neglect made good? 

Vainly on Grace Divine dost thou rely! 

Browne, E.G., A literary history of Persia . Cambridge, 1956, 4 vols., 
vol. 2, p. 267. 

300 Cf. Tahafut , pp. 168-171; also Tahafut al-Tah afut, pp. 293-300. 

301 Cf. Tahafut al-Tahafut , p. 184. 
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Such utterances as they have let out and their entire "belief are 
utter ignorance and dov/nright rejection of the truth - may God 
preserve us from themi 

When you have comprehended the views and "beliefs of the 
Philosophers, I shall now proceed with the [exposition of the] 
views and beliefs of the Wujudiyyah [ 9 ]. The Wujudiyyah are of 
two groups: the one the true ( muwah hid) Wujudiyyah, and the other 
the false ( mulh id) Wujudiyyah; in the same manner as the 
Murji’ah^ 0 ^ are divided into two groups: the first group is the 
Murji > ah mar human . and the second is the Murji , ah mal *unah . 

The Kurji’ah marhumah are the Companions of the Prophet (on whom 
be peace]), and the Murji , ah mal*unah are frcm amongst the seventy- 
two heretical sects [all of] which are the contents of Hell. 
Similarly, the Wujudiyyah which is from amongst the muwa frhid group 
are all the Sufis (may Allah count us from among them])) and the 
Wujudiyyah of the mulh id group are all the Zindlqs (may God preserve 
us from themi). The reason why the Wujudiyyah are known as 
wujudiyyah is because in their discussions, sayings and belief they 

(11) They are called the Murji’ah mal*unah because they believe 
[erroneously] that we must postpone judgment on those who commit 
grave sins. 

302 Cf. El article Murdji’a ; also Tibyan . p. 84. 
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are wont to dwell upon the question of God's Being [or Existence], 
Let me now elucidate the beliefs of both the groups of the 
Wujudiyyah so that I may draw a distinction between them. According 
to the heretical Wujudiyyah, being is one; and that is the Being of 
God. This Absolute Being of God does not exist by Itself by which 
it can be distinguished save in relation to the creatures.3^3 
Hence the creatures are God's Being and the Being of" God is the 
being of the creatures. The World is then God and God is the World. 
In this way they affirm [as inseparable] God's Absolute [10] Being 
with the being of the creatures, and they say that nothing exists 
but God. Furthermore they believe the formula l a ilaha illa'l-Lah 
to mean: 'There is no being save God's Being.' They desire its 
meaning to be:'There is no being in me save God's Being which is 
my being.' They further say that: "We are of the same being and 
substance as God," and that God's Essence can be known, and His 
qualities ^2) dimensions^3) clearly visible by virtue of 

His external existence in space and time. [Indeed] these are the 

(12) I.e. by qualities we mean colour, taste, smell, warmth and 
coldness, dryness and all such things that are the attributes of 
physical bodies. 

(13) By dimension is meant largeness and smallness, shortness and 
width, depth and weight, and so on. 

303 Cf. Hamzah Fan s uri . p. 125. The idea that God does not exist 
by Himself by which He can be distinguished save in relation to 
the creatures is rejected by Hamzah. 
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sayings and beliefs of those who are clearly unbelievers. Shaykh 
Kuhyl’l-Din ibnu*1- ‘ArabI (may God sanctify his secret.') in his 
book the Futuhatu’l-Hakkiyyah . wherein he deals with the exposition 
of the belief of all the adepts in the mystical doctrine, 
[positively] rejects and invalidates the school of [the heretical] 
Wujudiyyah. He says: 

... From these sayings the belief of a group 
has strayed from the path of truth for they say: 

"Nothing exists save that which we see." So they 
have made out the Universe to be God, and God the 
Universe itself. All such beliefs are erroneous, for 
the Being of God is that upon which [all other] 
beings depend for their existence. (That is, 

God's Being creates their existence). If indeed 
their gnosis were perfect they would not have 
said such a thing, 

[In reality] they are ashamed of the people of Islam and they fear 
that they might be proved wrong by the generality of the schools 
and by religion. If they openly declare: "We are God and God is 
us" they will not be accepted by them [i.e, the people of Islam]. 

So they hide themselves behind veils that their evil words and 
strayed belief may not be seen [i.e. heard and known]. And they 
couch their words: "God is indeed ourselves and our beings and we 
are His Self and His Being" in [crafty] disguise. But such 
deception does not escape [the understanding of] the wise, and are 
not hidden from those who are perfect in their understanding. 
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Shahdan . Their sayings and beliefs are like the sayings and 
beliefs of the ‘All Ilahiyyah-^^ and the Isma‘Iliyyah^®^ of the 
Rafidi306 who say that God descended and became incarnated in ‘All 
ibn Abl falib (may God glorify his countenance]). They are also 
like the Jews who say that God's prophet ‘Uzayr is the son of God, 
as God Most Exalted sayst 'The Jews say that ‘Uzayr is the son of 
G od. '307 And their saj^ings and belief are like those of the 
Christians who say that Jesus is the son of God, as God Most 
Exalted says: 'And the Christians say that the Messiah is the son 
of God.'3°8 [ 12 ] Some of them [i.e. the Christians believe] that 

God is the Third of Three, as God says:'They have become unbelievers 
who say that verily God is the Third of Three. '^09 so!ae 0 f 

them say that the Prophet Jesus is in fact God. Furthermore the 
Christians maintain that God descended from the realm of Divinity 
( lahut ) into that of Humanity ( nasut - that is He assumed a 
physical form in the realm of bodies), and that having done so He 

304 Cf. El articles ‘All Ilahi (vol. 1 of the I960 edition), 

Ghulat, Ahli- Hakk, Kizil-bash . 

305 Cf. El articles Isma‘Iliya . Sab‘iya . 

306 Cf. El article Rafidite ( Rawafid ). 

307 Qur *an 900. Cf. Tibvan . p. 34. 

308 Ibid .. 9:30. 

309 Ibid .. 5:73. Cf. Tibyan . p. 4o. 
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proceeded to return to the sphere of Divinity.3 10 Such sayings 
and beliefs are a rejection of the truth, for God says: 'They have 
disbelieved who say that God is Jesus son of Mary .^ 11 Harken!, 

0 wise, to what God has said in the Qur’an wherein the creation 
of man is mentioned in twenty-eight places. Bayan .The author 
of the Zubad^ 1 ^ (may God sanctify his secret!) says: "And God 
has mentioned concerning man in twenty-eight instances; and He 
says that man is created." 

Here then is the clear distinction drawn between the statement 
that God's Being is the being of the creatures, and the being of 
the creatures is God's Being, and man [ 13 ] is God, and the 
statement of the Christians that Jesus is God. All these 
[erroneous statements] are not concealed from the learned and wise. 
Shaykh ‘All ibn Hamid al-Maha’iml in his book entitled Ira’atu’1- 
Daqa’iq^^ says: 

Whosoever believes that the intellect and the 
soul (self) or nature in its entirety - the 
universals - and what is below [the grade of] these; 
such as the stars and all the elements, the animal, 
vegetal and mineral kingdoms, are God with regard 

310 Cf. Tibyan, p. 37 . 

311 Qur’an 5:72. 

312 Bayan : exposition. A warning to the reader that an exposition 
follows immediately. Cf. also Wilkinson , p. 137. 

313 Cf. Brockelmann, C., Geschichte der Arabischen Litteratur , 
Leiden, 1898-194-2, Supplementband II, p. 113. Hereafter cited as 
GALS II. 


31^ Cf. GALS II, p. 310-11. 
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to their manifestation, then he is in error in 
the same manner as he who says that 'Zayd's hand 
is Zayd' - even though Zayd's hand is the 
totality of his manifestation. When he is in 
abject error in affirming what is not God to be 
God, then he becomes an unbeliever and a Zindlq ... 

And even if we say that what is manifested 
and externalized in the World is God, or His 
attributes, it does not in the least mean that 
God's Being is external existence manifesting 
Itself with all Its perfection in each of the 
individual things ... 

The meaning of the (Sufi) saying 'unity 
of existence' is that the totality of existence 
of all things is one; and that is the manifesta¬ 
tion of God in the Universe. They did not mean 
that each one of the entire beings [existences] 
forms a totality in the Universe wherein God is 
manifested together with His Essence, His 
Attributes, and His Names. 

Furthermore he [i.e. al-haha’irai] says in his book Imhadu*1- 
Naslhah:^^ 

The unity of being is that whereby things are 
actualized; and this is one. 

The author of the La t a’ifu J l-I ‘lam^ l^ (may God sanctify his 
secret.') says: 

The unity of being is that by which the existence 
of things are actualized. That which actualizes 
[the existence of things] is never valid to be 
regarded as 'being' except with reference to the 
Being of God. 

Thus whosoever wishes to interpret God as the Universe and the 
Universe as God, and man - so they say - is God, then he has 
committed perfidy against God and His Messenger, and has upheld as 
true the beliefs of the Jews and the Christians. They believe in 


315 Cf. GALS II, p. 113. This work, however, is not recorded. 

316 Cf. GALS II, p. 280. Also mentioned in the Tibyan , p. 95. 
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a kind of strange Islam to dare to give an interpretation to such 

evil words and strayed and utterly unbelieving belief - may God 

preserve us from them! - which cannot be tolerated by the seven 

layers of heaven and earth, God says: 

The heavens are apt to split asunder and the earth 
crack and the mountains to fall [16] apart when 
they heard the sayings of the Jews and the 
Christians that the God Who is called Merciful 
begat a son.317 

When you have comprehended the sayings and belief of the 
heretical Wujudiyyah I shall now proceed to expound the sayings 
and beliefs of the true Wujudiyyah which represent the Sufis 
(may God count us from amongst their group!). According to the 
true Wujudiyyah God's Being is One; neither numbered nor limited, 
neither in wholes nor in halves, neither united nor in parts, 
neither personal nor impersonal (private nor general), neither 
atom nor body - and such like. 

Shahdan . God's Being is immutable, changeless, and all those 
attributes mentioned [above] cannot be predicated to Him, for to 
Him 'it is now as it was then' - that is, when nothing was yet 
created lie was not those things. Furthermore when He created all 
the things He was not those things and His Being was not identical 
with theirs. Verily God's Being rests solely upon His Essence. 

He is never the being of the creatures and the creatures' being is 
never God's Being. As Shaykh Muhyl'l-Din ibnu'1-‘ArabI (may God 
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sanctify his secretj) says: "The Necessary Being is the Absolute 
Being" [17] - that is God's Being is not created being ( muqayyad ). 
God's Being, qualitatively and quantitatively, is [un]known and 
His existence and His very Essence cannot be discussed or 
investigated. As God says ' va yuhadhdhirukumu*1-Lahu nafsahu '^^ . 
that is, * God has struck you with awe from attaining to knowledge 
of His very Essence. 1 And the Prophet (on whom be peace.') says: 
"Verily you are all as fools with respect to knowledge of His 
Essence." And the Prophet David (on whom be peaceJ) says: "Glory 
be to Him Who has made the admission of man to his incapacity to 
thank Him with adequate thankfulness, just as Ke has made his 
admission of failure to know Him with perfect knowledge." Abu Bakr 
(may Allah accept him l ) says: "Glory be to Him Who has made naught 
but the only way for His creatures to know Him the inability to 
know Him." 

It is therefore clear that for the creature to strive to 
attain perfect knowledge of and unity with God is vain except if 
and when He wills. [18] As Shaykh Shibli (may God sanctify his 
secret.') says with respect to a certain young man: "Knowest thou 
why thy striving for unity ( tawhld ) is [in]valid?" The young man 
replies "I do not know, sire." Then Shaykh Shibli continues: "'Tis 
because thou seekest His unity through thineself (i,.£. with thine 
own endeavour). If thou seekest His unity through His grace then 

318 Ibid ., 3:27» 29: Allah makes you cautious of (retribution from) 
Himself . The text simply means that Allah warns you against diso¬ 
bedience to Himself, and not - as in RfiniriPs version - against 
attaining to knowledge of His very Essence.' 
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thou wouldst assuredly attain to it."^ Herein lies the secret 
of the saying of the Prophet (may God bless him and peace be upon 
himj): "None can know God, except God; none can mention God, 
except God; none can see God, except God." That is, none can 
know God except solely by His grace, none can mention God except 
solely through His grace, and none can see Him except solely by 
His grace. 

The belief of all those from amongst the group of the true 
Wujudiyyah concerning the meaning of the formula la llaha illa’l- 
Lah (there is no God but God) is that: la wujuda shay’an haaioatan 
illa*l-Lahu (nothing exists in reality save God), and that is: 
ma fi’l wu.ludi ilia huwa nafiyyu’l-mashriki ‘an wu.itidihi [191 
wa ithbatu wahdatihi f 1 wu.iudihi bila ghayrihi (there is nothing 
in existence except His existence, and this is to negate any 
partner with respect to His existence, and to affirm His oneness 
and attribute His unity to Himself without attributing existence to 
others). The existence of all creation is as if it were a shadow - 
a metaphorical being - whereas the original and true being is that 
of God Most Exalted, in metaphorical being there is no reality; 

319 Ibnu’l-‘ArabI interprets this very saying: 

If you regard Him through Him (i.e. if you 
regard the Essence from the point of view of the 
Essence), then He regards Himself through Himself, 
which is the state of unity; but if you regard Him 
through yourself (_i.£. from your point of view as a 
form) then the unity~"vanishes. 


Cf. ‘Afflfi , pp. 10-11 
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it is annihilated and is nothingness when set against true being. 

As Shaykh Junayd (may God sanctify his secret!) says: "That 
[existence] which is new, when set against eternal existence, is 
left without a trace" - meaning it is annihilated. 

All the [upholders of the true Wujudiyyah] ( muwah hid) make 
extinct in their contemplation all the existences of creation 
when they contemplate the Existence of God which is Real and 
Absolute, and they say: "Nothing possesses real existence save God." 
It is evident that that which is other than God is absolute nothing¬ 
ness - at no time possessing real being - since all the learned 
and the imbued with truth are 3n agreement in their statements, 
their analogies, their love and insight; further that which is 
other than God is adaau’l-mahd min haythu dhatihi wa la yu s afu bi 
wu.iudin ma 'ala'I-Lahi ta'ala - [20] (absolute nothingness by 
virtue of His Essence, and it cannot be described as existing 
together with God). Shaykh ibn ‘A£a*u’l-Lah^O (may God sanctify 
his secret.') says: "That which is other than God cannot, to the 
People of Unity and the People of Gnosis, be described as existent 
and cannot be described as having absolute being, for it can never 
be that the being of a thing is one with God's Being. Apart from 
His Essence the Unity of His Being rests upon His Essence. And 
that which is other than God is not a being that is absolute by 
virtue of the fact that God does not create a thing except that 


320 Cf. GALS II, pp. Ik5-lk6 



-200- 


wiiic’n He has caused to "be created," As the sublime Words of God 

■321 

Most Exalted convey: 'All things perish except His face. TJ 

And the Prophet (may God bless him and may peace be upon him!) says: 

"Beware,' - everything save God is vain 
and every pleasure is transitory ,322 

Shahdan . [21] How entirely real is the difference between 

[the meaning of] the words of the Sufis that God and the Universe 

is one, and the words of the Wujudiyyah Deviators that God and the 

Universe is identical. The Sufis mean, when they say this, that 

God alone exists, that His existence alone is real and rests upon 

His Essence. They never mean in the least that God's existence 

depends upon the Universe as they [jl.e. the Deviators] who assert 

that: 'Existence .is. God.' And as Shaykh Mujjyl'l-Dln Ibnu *1- ‘Arab! 

(may God sanctify his secret. 1 ) says in the Fusus u ’l-Hikam : 

... And the true Being belongs only to God 
the Real and particular in point of His Essence. 

His Being is His Essence.323 

He further says: 

... And that the World is nothing but His 
manifestation. 


321 Qur’an 23:88. 

322 This is not what the Prophet said. They are Labld's famous 
lines for which ‘Uthman himself sat among the people to hear him 
recite: 

Why, surely everything save God is but vanity, 
and every pleasure must inescapably pass away; 
and every man shall one day know what he has earned 
when the account-books are laid open before God. 

Cf . Arberry, A.J., The seven odes , London, 1957, p. 126. 

323 Cf. Fusus u’1-Hikam : wa’l-ta'llaat ‘alayhi bi qalam Abu’1-‘Ala 
Aflii, [Qahirah]1365/19^+6, 2v, in 1, p. lOh. Raniri does not 

quote Ibnu’1-‘Arab! faithfully. 
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Further 

... That the World is only an imagination [in 
the mind of God?]. It has no real existence. 

All the Sufis and the Mutakallimln are in concerted agreement in 

asserting that: "The World together with all its parts is nothing 

but a series of accidents; and that of which they are accidents 

is God.The meaning of ’accident 1 in their terminology [22] 

is: 'an accident [is a thing that] does not endure two instants 

of time.’The meaning of that upon which the accidents depend 

is God’s Being, Sternal, Beginningless. He is the self-subsistent 

One, and He is the One Who gives subsistence to others. Hence, 

the World is not fit to be categorized as ’being’ - it is called 

darkness, non-being, imagination and mirage; it is nothing but a 

shadow. 

When that the World is such (i.e. its existence cannot be 

categorized as being even though it is perceptible) it cannot then 

be another existent apart from God the Exalted. This is the reason 

why they say that God and the Universe is one. They do not intend 

(15) 

it to mean that the World v and God are one being and identical. 

(1*+) The accidents change, come in succession and disappear. Others 

like them come and replace at each breath and instant. 

(15) The reason why this world is called not-being [or no-thing] 

is because it never becomes a real thing at each breath of its 

appearance, but it is a thing insofar only as God creates it. 

32^ Of. Lawa’ih , pp. 29-30. Raniri's notes (14-) and (15) 
elucidating the meaning of 'accidents' bear an identity with what 
Jam! says in Flash 26 (&.V.). 
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This is why they say that God and the Universe are neither the 
same nor different, for their identity and non-identity would 
require two entities existing per se. It [the Universe] belongs 
to God. Question (should someone ask): "Are the sun in the heavens 
and the sun that is reflected in the mirror one and the same or 
two?" Then answer: "The sun in the heavens and the sun reflected 
in the mirror are one." Question (should someone ask [further]): 

"Is it not true then that from this saying it is clear that the 
sun in the heavens and the sun in the mirror are one being?" 

Answer: "Indeed [ 23 ] the sun in the heavens and the sun in the 
mirror are not in the least one being. Such an assertion cannot 
be accepted by the learned who have a sharp mind for the sun in the 
mirror is not regarded as having existence. That which exists is 
only the sun in the heavens. If the sun in the heavens also 
exists in the mirror then assuredly they are in communication and 
both of them are one being. [But] tnis is absurd for were even a 
part of the sun's being or its light immanent in the sun in the 
mirror then the mirror would become heated and would burn away. 
Furthermore if the being of the sun in the heavens is immanent in 
the being of the sun in the mirror, then to the mind it [i.e. the 
mirror] would be extremely immense; for the sun in heaven is about 
thirty times bigger than this world - and the mirror is merely a 
finger’s length in size. How then can a mirror of a finger's length 
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accommodate the sun in heaven whose size is thirty times this 
earthJ It is clear then that the sun that is seen reflected in 
the mirror is the Image, the manifestation, and the reflection of 
the sun in heaven." 

The purpose of the deviating Wujudiyyah when they say that 
God is identical with the Universe, is to mean that God and the 
Universe are one being. God [to them] is the Universe, and the 
Universe is God - may God preserve us [24] from such beliefsl 

Shahdan . Verily the contemplation amongst the learned who 
are perfect is their knowledge regarding [the relationship between] 
God and the Universe is as expounded by the author of the 
Miftahu } 1-Ghayb ^ 2 ^ (may God sanctify his secret. 1 ): 

Indeed the perfect and those who have 
attained maturity [in knowledge] did not deny 
[the existence of] the World as it was denied 
by the Subjectivists.(16) They neither affirmed 
its existence as it was affirmed by the People 

(16) That which resides in it [?]: that is, it gives benefit [?], 
and sha t hiyyat which according to the definition of the Sufis are 
that which escape from the tongues of some of the People of Allah 
when they are in the state of intoxication. Such utterances are 
not in accordance with religious law and reality. They remain 
human and the words they utter in their sha t hiyyat are done 
Involunt arily. 

325 This Is the work of the celebrated Sadru J l-Din al-QunawI. 

Cf. GALS I, pp. 807-808. 
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of the Veil. But they accepted the existence 
of both the World and God and they made a 
distinction between the two. 

Tanbih .3^ 

(17) 327 

Know, 0 Seeker.*, that ecstatic expressions ( sha t foiyyat ) v D ' 
that escape from the tongues of the wise caused by their extreme 
intoxication such as: r 'I am GodJ'*, and "I am the TruthJ" and such 
like, [would seem to] reveal to us that God, the Creator, and the 
created are one being. But God forbid that they mean this, for 
their ecstatic expressions are involuntary. Such expressions occur 
on their tongues when they are unconscious of themselves and [25] 
uttered when in the midst of intoxication; like those who talk in 
their sleep vrhen they dream of something they desire; and like 


(17) The meaning underlying the term sha th iyyat is, from the point 
of view of language, to 'throw away' as one throws away the useless 
froth from a boiling pot, leaving only what is useful. In the 
same manner, the hearts of all the People of God are like the boil¬ 
ing pot, and their shaffiiyyat are the froth of their states; they 
are clear [i.e. audible] but useless. 

326 Tanbih : Mind you.', a warning of what is to be clarified in the 
following paragraph. 

327 Compare with Hamzah's definition of this term and his interpre¬ 
tation of it in Hamzah Fan s uri . pp. 158, 203, Also see Hamzah's 
definition and interpretation of fana* : ibid .. pp. 202, 163-4, 166-9. 
Cf. Abu Nasr al-Sarraj's interpretation in his Kitab al-Luma* fi’l- 
Tas awwuf , edited by R.A. Nicholson, Leiden, 1914, pp. 99ff., and 

PP^ 375ff of the Arabic text. Also al-Ghazzall's Mishkat al-Anwar , 
translated by W.H.T. Gairdner, London, 1924, pp. 19-21 of the text. 
Compare also Ghazzali's definition of fana* with Hamzah's in Hamzah 
Fan s uri , p. 164; and in connection with this also*p. 202. Compare 
Hamzah's interpretation of ta.irld (denudation) and tafrld (isolation) 
with Junayd's (Cf. Zaehner, R.C^ Hindu and Muslim mysticism . London, 
I960, pp. 10, 124, 152; and Sarraj op.cit., pp'.' 24l-3 of the text). 
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those who become habitually hysterical with words [ latah ] 

These are all involuntary actions. Similarly this is what the 
People of Allah experience during their ecstatic utterances; they 
become extinct in themselves of all that is other than God and 
they are drowned every instant of the day and night in their 
contemplation of God. Then it occurred upon their tongues when they 
were uttering the habitual "He is God.'" - "He is GadJ", or "He is 
the TruthJ" - "He is the Truthi", to transform the ’He' into ’I’. 
Such an occurrence is caused by God upon their tongues without 
their endeavour. The Sufis call those who utter shaftiiyyat 'they who 
are in the state of being overpowered' ( maghlubu'l-h al), and 'they 
whom God has caused to be exempt from the recordings of the Pen 1 
( marfu *u'1-qalam ). It is permitted to them to utter in such a 
state only such words as 'I am the Truthi' However according to the 

(18) The meaning underlying the term 'intoxication' is, according 
to the definition of the Sufis, extinction of the creature to 
himself, and to what is other than God. This is brought about by 
virtue of his being overpowered by God's visitation, and His 
manifestation to him. 

328. Fbr latah see Wilkinson , p, 587* 
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Prescribed Law^^) they are to be condemned. (20) j_ s no £ 

permitted to them to [slip into] the erroneous beliefs of the 
Deviators and the Zindiqs, (21) 01> -t 0 (j 0 <jeeds God does not favour. 
Should their [26] self-extinction and their intoxication be 
complete, they would still not be free from the responsibility of 
'Do's 1 and 'Don't 1 s', for God Most Exalted is ever prevailing upon 
their intellect in such a manner that He preserves them from 
committing acts contravening the Prescribed Law. He bestows upon 
them His grace so that they may perform their obligatory duties 
even though they may be intoxicated or extinct in the contemplation 

(19) I.e. He shall not be punished by God in the Day of Resurrec¬ 
tion, for he utters his ecstatic expressions involuntarily, and 
also because such utterances escape from his tongue due to the 
overpowering manifestation of God upon him. As [is the case when] 
God says - 'Surely I am GodJ'^29 - from the olive tree on Mount 
Sinai. The one wno utters such ecstatic utterances is a believer 
( mu *mln ) to God. 

(20) I._e. if they are not [already] condemned to death. 

(21) I.e. all beliefs that are contradictory to God's Book, the 
sayings of the Prophet, and the consensus of all the ‘Ulama'. Or 
[such beliefs that] make permissible what God has forbidden. 

X.®,* they [^.e,. the believers in falsehood] shall be charged 
with apostasy and adherence to dualist doctrines ( zindiq ) and if 
not they should be condemned to death. 

329 Qur'an 28:^0: also 19:52, 20:10-14, 27:7-9, 28:29. 
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of God. Shaykh Muhammad ibn Fadlu'l-Lah^O said that this is the 
case with those who are learned in God as gleaned from their 
sayings. 

0 Seeker.', it can never be that God's Being and the being of 

the creatures are one being, and the being of the creatures never 

becomes [or is] the Being of God; [and this is so] even if one 

becomes extinct in the contemplation of God, or survive eternally 

in God. As Shaykh ‘AIT ibn Ahmad al-Maha'iml (may God sanctify 

his secret!) in his book Ira'at al-Daca'iq sharh Mir'at al-Haqa'jq . 

says: Wo matter how far he gets, he cannot get 

out of the limits of created beings, and he 
never attains to the divine rank - and even 
though he may become annihilated in God or 
subsisting through Him - contrary to what 
some silly people have believed. 

Shahdan .' Whosoever [27] utters sha frh iyyat and believes in its 

interpretation as being literal without being truly extinct in his 

intoxication^ 22 ^ in the manner of the People of Allah, then he is a 

Deviator and a Zindla,^ 1 furthermore he is a rejector (k afir ) to 

God and to the Prescribed Lav/. Such a person is to be condemned 

to death in this world and eternal Hell-fire in the next. 

0 our Lord, do not let our hearts stray 
After Thou has shown us the right path, 

And bestow upon us Thine Mercy. 

(22) I.e. voluntarily, conscious of himself. 

330 Cf. GALS II, p. 617. 

331 Cf. Hamzah Fan s url , pp. 157-158. 
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Thou art indeed the Bestower. 

And may God bless our Master Muhammad; 

His House and Companions, 

And may peace be upon them alii 

Completed on the I- Hjrah of the Prophet (may God bless him and 
may peace be upon himi) One Thousand One Hundred and Eighty-Six^ 2 
years on the Year Waw^33 on the Twelfth Day of Sha’ban, Sunday, 
after the Mid-day Prayers. My brother, ‘Abdu’l ‘Aziz is the scribe. 


332 The date given here is of course incorrect. The real date 
of the completion of this work is unknown. But it is most likely 
written between 1634 and 1644 just before he returned to Ranir 
(Cf. Voorhoeve . p. 5). 

333 There are eight cycles to the Javanese Year, the seventh 
being called waw (3 ), See Pigeaud, Th,, Javaans-Nederlands 
Handwoordenboek , Batavia, 1938 , p. ix. 
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In Islam in medieval times the significance of what is termed 
hy Western scholars and students of Islam as 'heresy' was not only 
religious, but - depending upon the situation in which it arose - 
was invariably social and political as well. There is no doubt 
that the dissensions between political factions had in most cases 
a religious basis (as in Islam it is difficult to draw a distinction 
between the political and the religious). Beginning perhaps with 
examples in the notorious teachings of Ibn Saba* and Ibn Maymun 
(c[.v. El) ’heresy' has since been regarded as a threat to undermine 
Islam and the structure of the Muslim community from within. 

It all started when, between the death of the Prophet and the 
fall of the tbiav/i Khilafat, two main groups arose to challenge 
what may be regarded then as the consensus of opinion of the 
Community. On the one hand we have the Shi‘at ‘All, which was 
later to develop during the course of the period into two main 
trends, one of which was the Mawla group led by al-Mukhtar, and 
the other the Shi‘ah proper, or that which developed into the 
Ithna ‘Ashariyyah. From the Mawla group was to spring the 
Isma‘llls and the Qarmatls followed later by the Assassins. The 
Shi‘at ‘All as such was a kind of political party - a healthy 
opposition party - without religious overtones; fighting for the 
settlement of the question of succession to the Khilafat. Gn the 
other hand we have the Khawarij, a group which soon developed 
extremist views and fostered anarchistic tendencies. 
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The ‘Abbasis have, so to speak, hitch-hiked to power on the 
vanguard of the Shi‘ah revolution which finally overthrew the 
Umawis. They have used the Shi*ah group as a 'cat's paw' to 
achieve their own ambition - the mastery of the Khilafat. No 
sooner had they achieved this than they discarded the Shi‘ah group 
which had then become useless to them and which became instead a 
danger to their cause for which they were branded as a kind of 
outlaw. Thus, then, the Shi‘ah revolution did not cease; on the 
contrary, it now grew with greater vehemence, this time to overthrow 
the ‘Abbasis who had continued to create revolutionary situations. 

The growth of a kind of feudal and military rule in the 
eleventh century helped greatly to create situations which became 
ideal breeding grounds for the Isma‘ilis and the Assassins, whose 
seductive teachings appealed to the masses to whom they were 
largely directed. To counteract this state of affairs, the Sunni 
state built madrasahs all over the Empire to disseminate the views 
of the Ahlu’l-Sunnah wa’l-Jama'ah.^^ This was a time when Sufi 
brotherhoods arose and al-Ghazzali wrote his great works. 

By the time of the Mongol invasions In the thirteenth century 
the Shi‘ah of the Isma*ili trend and the Assassins had ceased to 
become a threat. But the experiences which the Sunni State and 
the ‘Ulama 1 had in past history taught them much about indoctrination 

33^ See Taftazani's brief account about the People of the Approved 
Way and the Community, Taftazani , pp. 5-10. Also, El article 
Sunna and related references therein. 
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of teachings alien and dangerous to Islam and to the Muslim 
Community. All such teachings considered as seditious and dangerous 
have not been labelled as 'heretical' in the true sense of the word, 
for throughout the entire course of Islamic religious history not 
one of the words used to denote seditious and dangerous teachings 
contrary to the spirit of Islam conveyed an identical meaning with 
the word 'heresy' as it does in Christian religious history. It 
is a significant fact that, as Lewis has pointed out,335 the word 
hartaqa or hartuql or hartlql as used in modern Arabic literature 
is a loan-word of European Christian origin. 

The first of these words to appear in the course of Islamic 
religious history denoting a kind of rebel to Islam, is the word 
bid *ah (q.v. El), which means 'innovation.' Innovation was then 
looked upon with suspicion - and rightly so, for by innovation was 
implied that of the undesirable sort. But as the vicissitudes of 
time impressed upon the Community the need for adaptation to alien 
environment and social changes, innovation became gradually dis¬ 
tinguished by the Community between the bad, or the undesirable, and 
the good, or the desirable. From the religious point of view, 
however, there can be no division of good and bad bid *ah . An 
innovation is always an innovation - and it is always undesirable 
in whatever historical period. But from the historical and 
sociological point of view the meaning underlying the terra bid*ah 

335 Lewis, B., Some observations on the significance of heresy in 
the history of Islam . Studia Islamica, vol. .1, pp. ^3-63. 
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has come to evolve so that distinctions between the good and the 
bad b id*ah are established. Thus, then, in non-religious matters, 
it was made possible by the i.jma* (a.v. SI) that \tfhat was 
considered bad innovation at a period of time in the past or present 
may be considered as good innovation at a period of time in the 
future - depending of course upon the circumstances and the 
applicability of that innovation insofar as it would promote the 
welfare of the Ummah . It should be pointed out that when Lewis 
said that opposition to a good bid * ah is also a bid*ah^ ^ the word 
bid*ah here has a different meaning than it had originally, for 
there is nothing added to what already forms the consensus of 
opinion prior to the addition of a good bid*ah . It simply becomes 
opposition , which means that an addition to what already forms a 
body of opinion of the Ummah is opposed. There is no new addition. 
But since what Is opposed is good, such opposition is undesirable, 
and bid*ah here therefore means opposition to what is good and 
desirable. A Muslim who is guilty of a bad bid *ah is not expelled 
from membership in the Community and declared outside the pale of 
Islam. Only when his bid * ah is persistent, excessive, and 
agressive Is he regarded as such. 

Next in chronological order to appear in Islamic religious 
history is the word ghuluww (a.v, El), which means T excessiveness 1 
or tendency to ’exaggerate' - to go beyond the limit, as Ibn Saba^s 


336 0£. cit. , p. 53 
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attitude towards ‘All illustrates. Such people are referred to as 
the ghulat and are regarded as outside the pale of Islam. 

The term zindi g comes next. This term is generally translated 
by Western orientalists as 'heresy 1 . It would seem that the term, 
which is of Persian origin, was first applied to the 1'anichaeans 
in the Sassanid times. It was applied to the ascetic and unorthodox 
forms of the Iranian religion by those who upheld orthodoxy. In 
Islamic times zindig was also applied to the Manichaeans, but more 
specifically to those who while outwardly professing Islam were 
inwardly professing dualist doctrines. A classic example was the 
case of al-Hallaj. Gradually it came to be applied to the unortho¬ 
dox in general. Unlike bid ‘ ah or ghuluww the charge of zindig was no 
not just simply a theoretical one as in the case of the former two 
when all that the ‘Ulama* could do was to condemn the guilty to 
damnation in the next world. The charge of zindig brought about 
practical consequences and one so charged was tried in court by 
the ‘Ulama* and if found guilty was sentenced to death in a peculiar 
manner. It has been known that such a dangerous charge had often 
been levelled against one not really guilty of it, but one whom the 
accusers wished to liquidate for political or personal reasons. At 
the same time when zindig came to denote a Manichaean or a dualist, 
it also denoted suspicious Sufi doctrines and beliefs, and atheism 
as well. 
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Properly speaking, however, the charge against atheists or 
those who do not believe in any religion at all is denoted by the 
term mulhid, which appeared in the historical context after zindiq . 
This means 1 deviator 1 (from the right path). But again, it later 
came to be almost identified with zindiq and was used against one 
guilty of propagating and holding subversive doctrines. 

Prom the point of view of Islamic religious history, the terms 
kafir and kufr are perhaps nearest the equivalent of the term 
'heresy' in Christian religious history. The term kafir is the 
active participle of the verb kafara, which conveys the meaning 
•to reject as false what is true', Kafir denotes the unbeliever 
and kufr is unbelief. A person guilty of bid‘ah , ghuluww , and 
other forms of sectarian tendencies may still be considered a 
believer - that is, a Muslim. But a Muslim who ceases to believe 
in what he is required to believe is a kafir and is placed outside 
the pale of Islam. The kafi r is not a member of the Community and 
he is also considered as a person who does not possess faith ( iman ) 
that is, he is not a Mu’min. However, we find in the writings of 
the various < Ulama > that the term kafi r is loosely hurled about 
at each other. As such it has no practical effect. But such a 
past-time, which is known as takfi r, became less frequent when 
Islamic lav/ was systematized and codified, and the ‘Ulama’ 
gradually became unwilling to denounce other Muslims as kafir . In 
point of fact there is a hadith prohibiting such behaviour. 
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As used by Ranlri in the context in which he vehemently 
denounces Hamzah Fansurx it seems quite clear that he employs the 
term zindlc; as a convenient portmanteau term of abuse for the 
suspected 'heresies' of tie latter. Hamzah is definitely the 
more learned of the two - at least from his writings - in the 
understanding and exposition of the Sufi doctrines in question. 
Furthermore Hamzah does not indulge in takflr as Ranlri does, and 
as far as I am aware, Hamzah uses the term zindlo perhaps not more 
t an twice in his writings, and even so this he does when 
referring to the Rawafid and the Mu‘tazilah. 
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